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PREFACE 


‘YT accepted with alacrity the Burdwan University’s invitation to deliver 
“the first lectures of the Brajalal Adhikari Memorial series during 
.26 to.28 November, 1975. 
Firstly, this -gave me an opportunity to pay my tribute to the 
memory of a great yogin, who preferred to lead an obscure life, to 
‘the extent of deprecating any attempt at writing his biography. All 
‘that is known about him, apart from his life as‘a model householder, 
‘is that Brajalal Adhikari was probably the earliest disciple of Sti 
Lahiri Mahagaya, one of the greatest yogins of modern times. Para- 
maharhsa Yogananda has given an account of this maha-yogi in his 
-work Autobiography of a Yogi. Unfortunately no account is availa- 
ble of the spiritual life of Brajalal Adhikari. a 
Secondly, the Burdwan University asked me to speak on Gaudiya 
_Vaisnavism, thus giving me an opportunity to discuss certain topics 
‘which I could not incorporate in my book Caitanya, His Life And 
Doctrine, A Study In Vaisnavism, mainly for want of space. There- 
“fore the present. tract may be considered as a supplement to the 
monograph published in 1969. 


My preoccupation with this unfashionable subject is likely to 
-attract unfavourable criticism. Hence some explanation seems to be 
necessary for venturing to publish these lectures. . 
Everyone, or almost everyone, is agreed that Indian culture, 
-excluding modern imported culture, is religious. And unless one 
understands the culture of a nation one cannot understand. their 
history. Hence it is incumbent upon every student of Indian history 
to study the history of the development of Indian religions and 
philosophies. Similarly, a student of the history of Bengal must study 
the rise and development of Gaudiya Vaisnavism. 
Fortunately, as far as religious history is concerned, basic data 
sare abundant, and it is possible to trace in some detail the history of 
our religion and philosophy, from the Vedic age to modern times. 
This is in strange contrast to the political history of the ancient days 
-about which little is known with certainty except the names of kings 
sand their probable dates, because the records are inadequate. 
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Though it is possible to establish a link between our religion and 
the Vedas, the fact is that, today, with the exception of the follo- 
wers of Arya Samaj, no one practises the Vedic religion, which. 
gradually passed into oblivion after the advent of Buddha. Later,. 
the religion which Buddha preached also passed away. Then began 
a new phase in the history of religion in India. Great religious. 
teachers appeared. The doctrines they preached did not involve, as. 
in Buddhism, the rejection of the authority of the Vedas. Indeed the 
teachers of Vedanta were careful to uphold the supremacy of the- 
Vedas as scriptures, but their doctrines were not Vedic so far as. 
religion was concerned. Their link with the Vedas was through the 
Upanisads, which they held as the highest truth. This new trend. 
was inaugurated by Sarnkaracarya (c.A.D.788—820), and the great 
Saiva and Vaisyava teachers who followed him.. They differed from 
Samkardcarya on many essential points, but all of them upheld the 
supremacy of Vedanta, which they firmly coupled to a doctrine of’ 
personal devotion to a deity. 


Sri-Caitanya’s message was for the entire country, but it had. 
special relevance for Bengal, which he rejuvenated. He infused an 
emotional content into our national life which persists till today.. 
But divorced from his austere moral and ethical principles the super-- 
ficial emotion lapsed into hypocrisy, and consequently led to’ 
national degeneration. It was this type of degraded Vaisnavism 
that became the target of Raja Rammohun Roy’s withering criticism.. 
The Raja went to the other extreme, and endeavoured to form a 
religion out of metaphysical concepts divested of all emotional con- 
tents. His attempt failed. Sri Réamakrsna Paramaharhsa succeeded 
because he adopted Sri-Caitanya’s fundamental principles. Swami 
Vivekananda gave equal importance to Raja- yoga, Karma- yoga,. 
Jiana-voga, and Bhakti-yoga. 


Have these saints succeeded in uplifting their fellowmen? Look-- 
ing at the disgraceful condition of our country, the crushing 
poverty, corruption, and ineptitude at every level of life, the answer 
must be negative. Talk of culture or religion is virtually meaning- 
less in present Indian society. Swami Vivekananda’s selection of* 
the U.S.A. as one of his main fields of activities is significant.. 
Referring to his countrymen, he said that ‘to a hungry man, bread 
is God’, His countrymen are more hungry and more destitute today’ 
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than they were in his time. I often wonder what Swami Vivekanan- 
da, or for that matter, Sri-Caitanya would have done had either of 
them been living today. 

We have failed to live up to their expectation. What is our 
failure due to? This reminds me of a verse of the Mahabharata 
~ (12.289.19) : a 2 

alpaka§=ca yatha rajan vahnih samyati durbalah 
akranta indhanaih sthitlais=-tad=vad yogo balah prabho 

(O king, just as a weak flame is extinguished by the addition of 
a heavy load of wood, similarly, a weak person is crushed under the 

_ great strength of yoga.) 

My grateful thanks are due to the authorities of the Burdwan 
University for permitting me to publish these lectures. I would 
particularly like to mention the kindness which I received from Mr. 
A. K. Banerji, the Registrar of the Burdwan University who sadly 
passed away a few days ago. . 

I am also grateful to Sri Binayendra Nath Banerji without 

_ whose active encouragement this book would not have been published. 

I shall be failing in my duty if in this connection J omit the name 
of Dr. Ram Chandra Adhikari, who founded this endowment in 
memory. of his father. I have had the privilege of knowing Dr. 
Adhikari for nearly:three decades. He has always treated me with 
the affectionate love due.to a younger brother. Dr. Adhikari has 
been a renowned physician in Calcutta, but his main interest in life 
has. always been Indian philosophy. His published works, including 
those on Kashmir Saivism, testify to his scholarship. What is even 
more striking is his simple life of a philosopher. [ have not come 
across anyone who is as indifferent to worldly successor pelf though 
hte is ever mindful of his duty towards his family and numerous 
friends. 

Gaudiya Vaisnavism is a vast and intricate subject. It should be 
explained by one who leads the life of a true vaisnava. I beg that the 
Vaisyavas with their proverbial tolerance will excuse my audacity. 


7 December, 1977 A. K. Majumdar 
Karnikar, Sripalli 
Santiniketan 


_ CHAPTER I 
EARLY HISTORY 


1. Religion 
The word ‘religion’ is hardly susceptible to any rigid definition. 
Broadly speaking the term has reference to one’s creator, and to the 
obligations imposed by reverence for His Being, and of obedience to 
- His Will. In the. case of atheistic doctrines like Buddhism and Jainism, 
reverence and obedience is transferred to the promulgators of the 
creed, The basis of every religion is a system of beliefs and doctrines 
which are regarded by the followers of that religion as conducive to 
their spiritual well-being. However, it would not be correct to say, 
that. a religion is nothing else than the acceptance ofa doctrine. A 
religion lays down a code of ethical conduct for its followers; it pres- 
cribes rituals, observancés, ceremonies, and modes of worship, and 
these do often extend to the matters of food and dress. All these 
obligations and prohibitions form: the integral parts of a religion. 
Ritual is the expression in action, as distinct from thought, of 
man’s attitude towards the non-empirical aspect of reality. It expres- 
ses his hopes and aspirations. It is an attempt to reconcile his mun- 
dane everyday life with the spiritual and the other-worldly. Faith cor- 
relates rituals with theology, and the triad form the basis of a cultus 
or a sect. But just as a religion or a sect thrives on a distinctive set of 
rituals, their decay is also due to the latter. The rituals have a tendency 
to proliferate, and a time ultimately arrives when formula vanquishes 
faith, ritualism displaces devotion, and submission to a dogma replaces 
the quest for spiritual bliss. 


-2. Decay of the Vedic Religion . 
This ancient land has witnessed the rise, development, and decay 
of many religious faiths. Their history is beyond the scope of the 
present work, but it is necessary to refer briefly to the causes that 
led to the virtual disappearance of the Vedic religion based on the 
Karmakanda, 

At the earliest stage, the Vedic religion must have been very 
simple, and shall have consisted of the obligatory rites sg the installa- 
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tion of the household fire, and the recitation of the Gayatri. Only a_ 
married man could light the garhapatya fire, so that it may have 
had asocial significance as well. But this simplicity seems to have 
been lost quite early, and increasingly elaborate sacrifices were devis- 
ed as a means to gain merit, which alone could provide a niche in 
heaven for the sacrificer and his wife. 

It is now widely believed that the Vedic religion meant the chanting 
of the Vedic hymns or the mantras. The hymns were certainly chan- 
ted or sung, but that did not form the principal part of the Vedic reli- 
gion, at least as explained by the Pirva-mimazmsa writers. Jaimini (1.2.7) 
has made his position very clear when he said : ‘As these passages 
' {the mantras, that do not concern themselves with ritualistic action] 
form only syntactically connected whole with the:passages prescribing 
the vidhis, they are to be considered as commendatory to the vidhis.’+. 
Thus, according to the Parva-mimamsa school, the Veda is concerned 
mainly with the sacrifices. They divide the Veda into two parts, the. 
Mantra and the Brahmana, and it is the latter which contains the vidhis _ 
(mandatory passages) relating to the sacrifices. The mantras, which 
are found in the Sarnhitas, are referred to as mere arthavadas, that is 
praises of the vidhis, or hortatory passages. The mantras are assumed 
to serve the purpose of reminding the sarificer or the priest as to their 
duty while performing a sacrifice, which is performed to bring mate- 
rial benefit to the sacrificer either in this world, or in the next. 

The Mimarmsakas had a long tradition in support of their view. 
Even when the hymns of the Rgveda were being composed, the main 
features of the sacrifices had.been evolved, and it is apparent that the 
complicated ritualistic system began in the early Vedic age. As the ritu- 
als developed, protests were-made. For example, the Mundaka Upa- 
nisad (1.1.4-5 and'1.2.7) says: ‘There are two vidyds (lores) to be 
known, as indeed the knower of: Brahman says : the higher (para) and 
the lower (apara). Of these the lower isthe Rgveda, the Yajurveda, 
the Samaveda, the Atharvaveda, siksa (phonetics or pronunciation), 
kalpa (aphorisms about solemn sacrifices), vyakarana (grammar), 
nirukta (derivation of words), chandas (metre, [and]. jyotisa (astro- 

nomy). Now, the higher is that by which that Imperighable (aksara) is 
apprehended....The sacrifices are unsafe (leaky) boats.constituted by 
eighteen (persons), in which is expressed the lower work; the fools 
who greet these actions-as the. highest good are subject to old age 
_and death. 72 
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The Katho panisad (1.2.4) states that ‘what are known as vidya and 
avidya are widely opposite, and contradictory’. The Brhadaranyaka 
(1.4.10) states : -...... Whoever worships “He is one and I another”, he 
knows not, He is like a sacrificial animal for the gods...” The Chandog- 
ya Upanisad (3.17.4) emphasizes tapas (austerity), dana (alms giving), 
Grjava (uprightness), ahirnsa (non-violence) and satya-vacanam (truth- 
fulness) as the proper gifts for priests in a symbolical sacrifice. The 
Pragna U panisad (1.1.15-16) states: ‘The performers of the Prajapati- 
vrata beget sons. and .daughters. They indeed possess the world of 
Brahman who are established in tapas (austerity) and brahmacarya 
- {continence). To them belongs the stainless world of Brahman, who 
are not crooked, nor false [and are without] maya (trickery).’ 

' Though these passages denonuce the Vedic sacrifices, the Upanisads 
in general ‘treat the Vedas as authoritative, and occasionally quote 
Vedic verses in support of their statements.? The Upanisads further 

‘emphasize that, brahma-vidya is to be imparted only to the srotriyas 
(who have studied the Veda), who, engage in their duties, and who have 
properly performed Sirovrata*. It seems that the study of the Vedas, 
-and the performance of sacrifices etc. were considered to be prepara- 
tions for acquiring the knowledge of Brahman. -Thus the Brhadara- 
nyaka (4.4.22) says : ‘The seekers of Brahman wish to realize it thro- 
ugh the regular reading of the Vedas, sacrifices, charity, and austerity.’ 

- Therefore MM. Kane has remarked: ‘These passages make it clear 
that the study of the Veda and performance of sacrifices enjoined by 
it are accepted by the Upanisads as preparatory and as cleansing 
the mind of its lower passions, and as making a person worthy of 
receiving the knowledge of the highest truth about One Supreme 
Spirit, and that the Upanisads do not altogether condemn and give 
up the Vedas and sacrifices.’® 

The reason for this ambivalence possibly lies in the. natite 
of the Upanisads. The Upanisads are collections of. revelations. 
These texts did not ‘present a systematic philosophy, and in any 
‘case, were never intended to be religious texts. Vedic religion could 
not be. supplanted by the Upanisads ; therefore the efficacy of the 
Vedic religion had to be admitted. What seems to have been 
‘intended was the assertion of the realization that the Vedic sacrifices 
‘ and the acquisition of the knowledge of Brahman were not 
compatible, and while performing the former the latter could 
not be obtained. This is practically the position adopted by 
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Satnkara.® The position of the Uapanisadic seers will be intelligible 
if the opinion expressed in the Gita is taken into considera- 
tion. The Gita (2.42-45) first unequivocally condemns the per- 
formance of Vedic rites, and then declares (3.14-16) the performance 
of such rites to be obligatory. It should be noted, however, that what 
is condemned in 2.42-45 is the performance of sacrifices which are in- 
tended for personal happiness in the other world after death, but those 
sacrifices which bring down rain which is necessary for the growth of 


* “crops is recommended. In other words Sri-Krsna condemns sacrifices 


for gaining personal merit, but reconimends those which are for 
general good. 

In the Mahabharata it is found that economic forces were at work 
which made the Vedic sacrifices increasingly unpopular. For ex- 
ample, the sage Pulastya says (Mahabharata 3.80.35) to Bhigma : ‘O 
Prince, a poor man cannot perform sacrifices, because it involves the 
services of many men and a large number of things.’ Therefore the 
sage recommended visit to the tirthas as an alternative means of acqui- 
ring merit. Other methods of acquiring religious merit recommended 
in the Mahabharata are gifts to the brahmanas, and fasting. 

Gifts to the brahmanas are recommended in the Vedas also, but 
such gifts were to be made on the occasion of a sacrifice. But the 
type of gifts recommended in the epic is different. Various gifts are 
recommended and their merits described; and the acquisition of merit 
depended exclusively :on gifts to a brahmana, irrespective of the 
occasion, and more expensive the gift the greater was the merit of the 
donor. This attitude persists even now. However, the pilgrimages, the 
fastings, and the donations which are recommended in the Mahabha- 
rata, are non-Vedic. They were the results of economic changes, when. 
the society was divided into rich and poor classes. In course of time, 
the brahmanas, due to theirinsatiable greed, had made the Vedic sactri- 
fices so expensive, that it was no longer possible for a poor man, or 
even a man of moderate means to perform, such sacrifices. On the 
other hand, even the richest man could not perform the Rajasitya and 
the Asvamedha sacrifices, which were almost royal prerogatives. So: 
during its declining days, the Vedic religion must have appeared as 
the staggering of religious practices at different levels, determined on 
the basis of financial and political vrenet of the’ practitioner.. 

3. Post-Vedic Religions 
The way out of this arid zone was shown by the Gita. It is, how- 
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_ ever, apparent that the Gita was not properly understood nor appre- 
ciated before Satakara wrote his commentary at the beginning of 
the ninth century A.D. By that time Buddhism had come and almost 
gone. . 

This is not the occasion to discuss the essential features of: 
Buddhism, nor the causes of its decay. It may, however, be pointed out 
that no less a scholar than MM. Kane is of the opinion that ‘there is a 

. good deal of truth in A. Coomaraswami’s contention that the more 
profound is one’s study of Buddhism and Brahmanism thei more 
‘difficult it becomes to distinguish between -the two or to sayin what 
respects Buddhism is really unorthodox.’* This is true so far as 
Buddhism and Brahmanical philosophies are concerned. But at the 
level of religion there is this profound difference between the two sys- 
tems that, Buddha did not allow any form of Vedic sacrifices, or indeed 
any Vedic ritual to creep into his religion. It may even be said that, 
Buddha’s permanent legacy to Hiuduism was the removal of Vedic 
sacrifices as an aberration. Later the Mimazhsakas tried their best to 
revive the Vedic sacrifices. Jaimini probably flourished a century 
after Buddha, and Sabara probably in the 3rd century A. D.; 
Prabhakara and Kuméarila came several centuries later. In spite 
of their brilliant efforts, Purva-mimamsa failed to restore the 
popularity of Vedic sacrifices, and it was studied as an aid to the 
interpretation of religious, and more particularly of legal texts. 

It is difficult to say how far Kumfarila and Prabhakara were: 
successful in combating Buddhism. The main blow against it was 
struck by Sathkaracarya (A.D. 788-820). But Sarakara’s success 
was to a large measure due to the degraded condition of later 
Buddhism. Buddha had preached a sublime ideal, and the example 
of his personal life was the inspiration, which sustained faith in him 
‘and in his doctrine. But in course of time, other elements were 
found to be necessary to maintain Buddha’s message as a living 
faith, and propagate it as a world religion. The Mahayana'form 
of religion supplied the essentials of a popular cult, of which the 
most attractive element was the worship of the Buddha image. This 
Jed to the introduction of rituals, and Buddhism, like the Vedic 
religion was smothered under the ramification of the rituals. As 
Swami Vivekananda has said : ‘The most hideous ceremonies, the 
most horrible, the most obscene books that human hands ever wrote 
or the human brain ever conceived, the most bestial forms that ever 
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passed under the name of religion, have all been the creation of 
degraded Buddhism.’® 

Sathkara’s main and permanent contributions were to fudian: 
philosophy and monasticism, with which the present work is not 
concerned. He is reputed to have introduced the paficayatanapuja or 
form of worship, in which five deities, namely, Visnu, Sirya, Siva, 
Ganesa, and Devi (Sakti) were worshipped.*4 The images of four of 
these deities were placed in four corners of an imaginary square, 
while the image of the main deity of the worshipper was placed in 
the centre. This form of worship continued but was soon overtaken. 
by the personal cults of Visnu, Siva, and Sakti. We are here: 
concerned only with the ‘worship of Visnu.- 

The change in Hindu religious rites was brought about by the 
puranas. The dates of the purdnas are uncertain, but it may be tentati- 
vely accepted that most of the major puradmas were composed between. 
the fourth century A.D. to the sixth century A.D. They re-oriented. 
the religious outlook of the people and introduced practices which 
stemmed the tide of Buddhism and made Brahmanical Hinduism popu- 
lar. The old Vedic gods, like Indraand Varuna receded into the back-. 
ground, and new deities like Devi; and Ganesga came to the fore. 
Vedic sacrifices were given up, and Pauranika mantras came to 
be used along with the Vedic almost in all rituals. The Puranic 
mythologies had the same appeal to the masses as the Buddhist’: © 
Jatakas. Ultimately by about the seventh century A.D., the 
Pauranikas completed their task by absorbing Buddha in the 
Brahmanical pantheon as an avatara of Visyu. 


4. Bhakti 
The puradyas contain instructions for ritualistic worship, but the 
main element in Pauranic cult religions was bhakti or devotion to a 
particular deity. Bhakti, which:means faith or devotion, is an essen- 
tial element in every-religion. Traces of bhakti may be detected in 
some of the Rgvedic hymns addressed to Indra and Varuna, from 
which it appears that the -Vedic sages had reached the stage of 
sakhya-bhakti.° But as explained already, the Vedic priests diverted 
the attention of the people by elaborating the sacrificial rituals, which. 
were admixtures of magic and speculation.*° 

The idea of attaining the Ultimate Reality through devotion is 
found in the Upanisads in a germinal form. Thus the Katha (1.2.23) 
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and the Mundaka (3.2.3) declare: ‘The Supreme Soul (a@tman) is not 
to be attained by expositions (of a teacher), nor by intellect, nor by 
much learning; He is to be attained only by the one whom He 
chooses; to such a one only doth the Supreme Soul (atman) reveal 
His form.’ 

_The seer proclaims in the Svetdsvatara (6.18): ‘I, desirous of 
moksa (liberation), surrender myself as my refuge to that God who 
in former times created Brahma, who transmitted to him (Brahma) 
the Vedas, and-who illuminates the intellect of the individual soul.’ 
Here the words used are ‘aharn Saranam prapadye’, which serves the 
basis of the doctrine of prapatti preached by Ramanuja. 

The word bhakti, however, is not used in the principal Upanisads, 
excepting in the last verse of the Svetasvatara, where the word has 
been used in the same sénse in whichit has been used in the Gita and 
later works*on bhakti. _The verse (6.23) declares : 


‘To one who has the highest devotion (bhakti) for God, 
and for his spiritual teacher (guru) even as for God, 

To him these matters which have been declared 
Become manifest [if he be] a great°soul.’ 


Though the efficacy of bhakti as a means for God realization was 
conceived by the Upanisadic seers, it was preached as a doctrine for 
the first time in the Gita. This aspect of the Gita will be discussed in 
the next chapter. The other great texts on bhakti are the Visnu-purana 
and the Bhagavata-purdna. The Visnu-purana was probably composed 
between A.D. 300-500. Vacaspati (A.D.841) has quoted from the Visnu- 
purana in his commentary on the Yogabhasya, which shows that it was 
held to be an authoritative text as early as the ninth century. It was, 
however, Ramanuja (A. D. 1017-1137) who accepted Visnu-purana 
as an authoritative scripture, and quoted from it profusely. R&amda- 
nuja, however did not mention the Bhagavata at all. But by the 
. time of Madhva‘ (13th century) the work had become famous, and 
Madhva wrote the Bhagavata-tatparyaya, in which he dealt with 
the principal ideas of the Bhagavata, so far as they supported. his 
views. Thus Madhva omits any reference to the Rasapaficidhyaya 
chapter of the Bhagavata. 

The Bhagavata was held in the highest possible esteem by Sri- 
Caitanya, and forms the principal and the basic text of his school 
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of Vedanta, which will be discussed later. Sri-Caitanya’s contem- 
porary, Vallabhacarya (A. D. 1479-1531) held that the, Bhagavata. 
was the supreme authority in case of doubt. But he was most pro- 
bably influenced by Sri-Caitanya, so far asthe Bhagavata was 
concerned. 

Thus we find that all the-Vaisnava a@caryas have relied on either 
one or both of the principal Vaisnava puranas in interpreting the 
Vedanta texts, but not Sarhkara. The great Acirya may have had 
his own reasons for this omission as pointed out by Prof. S. N. Das 
Gupta who writes : ‘It is highly probable that at least one important 
school of ideas regarding the philosophy of the Upanisads and the 
Bramha-siitra was preserved in the Puranic tradition. Sarhkara’s 
interpretation of the Upanisads and the Brahma-sittra seems to have 
diverged very greatly from the semi-realistic interpretation of them 
as found in the Puranas. It was, probably, for this reason that 
Sathkara seldom refers to the Puranas ; but since Samkara’s line 
of interpretation is practically absent in the earlier Puranas, and 
since the ‘extreme -monism of some passages of the Upanisads is 
modified and softened by other considerations, it may be believed 
that the views of the Vedanta, as found in the Puranas and Bhagavad- 
gita, present, at least in a general manner, the oldest outlook of the 
philosophy of the. Upanisads and the Brahma-sitra’** 

There may have been another reason for Sathkara’s vetticiaaias 
_to attach importance to the Puranas. Sarukara had denied the women 
and Siidras the right to acquire the knowledge of Brahman,?? and 
in social matters he seems to have strictly followed Manu. The 
Puranas also revere the authority of the Vedas and Manu, but as the 
Bhagavata (1.4.25) says: ‘Women, Stdras and nominal brahmanas 
being beyond the pale of the three Vedas, the Sage (Vyasa) composed 
for them out of compassion the Bharata tale.’ The Devibhagavata 
(1.3.21) states that ‘as the study of the Vedas is not admissible for 
women, Sidras, and nominal brahmanas, the puranas are compiled 
for the purpose of benefiting them.’ However, the Mahabharata 
contained the Gita, on which Sathkara commented, and the Puranas 
contain a large number of Vedic mantras, and in many cases, reveal 
the secrets of the Vedanta philosophy. 

Nothing is known about the authors of the Puranas; therefore, 
it is impossible to say anything definite about the motivation which 
prompted the writing of this massive religious literature. Praise 
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of sectarian deity was certainly the basis of the Puranas, most of 
which contain detailed directions for worship. There may also. 
have been the desire to provide religious literature for the éadras 
and women. The relevance of Buddhism to the Ssudras can be 
inferred from the following statement of Kumfarila in the Tantravar- 
tika: ‘The dicta of Sakya and others were all opposed, except 
a few relating to self-restraint, charity and the like, to all the four- 
teen sources of learning, (and) were promulgated by Buddha and 
others that had strayed from the path of the three Vedas and did 
acts contrary (to the Veda) and that those dicta were presented 
‘by thenr to those who were deluded, who were outside the pale of 
the three Vedas, who mostly comprised the fourth varna (i.e., suédra) 
and those that had lost caste.’® 

Kumiarila’s statement shows the strong appeal which Buddhism 
held out for the sadras. Buddhism also appealed to the women 
frém the very beginning, and Buddha was induced to permit women 
to join his monastic order, though he assigned them a position 
lower than that of men. Still Buddhism provided the women, as 
it did the Sadras,a way of salvation which wasdenied them by both 
Kumirila and Sathkara. 


The puranas were of immense help in the revival of the sandtana 
dharma. The Sudras and women could be placated through the 
Puranas, for though they were prohibited from uttering the Vedic 
mantras, they could use the pauranika mantras in performing their 
rites and ceremonies. After the disappearance of Buddhism this 
right was withdrawn from the sidras.** 


The means of attaining salvation was also made simple. The 
recital of the mantra ‘Om namo Narayanaya’ with heartfelt devotion 
was sufficicnt for salvation. This was the basic mantra, as the 
Matsya says; Om nama Narayaneti mila-mantra udahrta. The 
Narasimhapurana (63.5.6) says : 


kira tasya bahuvir=mantraih 
kim tasya bahuvir=vrataih 
om namo Narayan“eti 
mantrah sarvartha-sddhakah 
imaih mantram japed yas“tu 
sucir bhiitva samahitah 
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sarva-papa-vinirmukto 
Visnu-sayujyam apnuyat 


The Vamana-purana (94.58-59) says : 


kith tasya bahubhir= mantrair= 
bhaktir* yasya Janardane 
namo.Narayanay~eti 

mantrah sarvartha-sidhakah 
Visnur-yesara jayas tesarh 
kutas“tesaih ‘parajayah 

yesim indivara-syamo 
hrdayastho Janardanah 


It is both expressly stated and implied that in order -to gain salva- - 
tion by this method. the heart must be purified of all extraneous. 
elements, and there must be devotion for Visnu. About the efficacy 
of japa or silent recital of a mantra, in the Gita (10.25) Sri-Krsna 
says: yajianam japa-yajno’smi. Manu (2.85-7) also says :. * 


vidhi-yajiiaj“japa-yajfio 
visisto dasabhir=gunaih 
uparnsuh syac*chata-gunah 
‘sahasro mauasah smrtah 

ye paka-yajnas“catvaro 
vidhi-yajfia-samanvitah 
sarve te japa-yajfiasya 
kalam-n=arhanti sodasim 
japyen*aiva tu sarhbsiddhyed 
brahmano n-atra sathsayah 
kuryad anyan na va kuryan= 
maitro brahmana ucyate 


‘Japayaj fia (meditation on pranava) is-ten times more fruitful than vidhi-ya, jia (like- 
Darsga-paurnamiasa etc.) ; if itis uparasu japa (which is muttered so softly that it 
cannot be heard a person sitting close to the devotee), it is hundred times more 
fruitful; and mental japa is a thousand times more fruitful. This four paka-yajiias- 
(Vaisvadeva-homa, bali-karma, nitya-Sraddha, and feeding the guest) and vidhi- 
yajfias (jyotistoma etc.) are not as efficacious as one sixteenth of japa-yajiia. There 
is no doubt that brahamanas will attain their goal by means of japa only. Whether 
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a person] performs Vedic sacrifices or not, he may be called bra@hmana [if he per-- 
forms the japa and] is kindly disposed: [that is, does not kill animals which were 
obligatory in some Vedic sacrifices]’.15 


In the previous verse (2.84) Manu declars that all: the Vedic sacri- 
fices, that is their results, are liable to decay, only the pranava is. 
eternal. Incidentally it may be stated here that according to Sri- 
Caitanya, prayava was the quintessence of the Veda.+® But neither 
' the sidras nor the women had the right to utter this sacred syllable. 
Therefore, the purayas substituted the chanting of the names of 
Visnu to render their appeal universal. So did Sri-Caitanya him- 
self. 

Here we might ‘try to answer the question as to what was the 
social effect of the vaisnava-bhakti movement ? Did it ameliorate 
the position of the weaker sections of the society, particularly of 
women and the sidras? Here it is necessary to point out that the 
vague term Hinduism lumps together two distinct entities, religion 
and society. Of these two, religion was far-more flexible and tole- 
rant than society. All the great teachers from Buddha to Sri-Caita- 
nya aimed at religious reformation, they did little if anything to 
reform the society. The most distinguishing feature of the Hindu 
society is the caste system, and none of the Vaisnava dcar yas inter- 
fered with it. It is indeed remarkable that all the five great Vaisna- 
va dearyas, namely, Ramanuja, Nimbarka, Madhva, Vallabha, and 
Caitanya were brahmanas. , 

It is sometimes claimed that Sri-Caitanya removed caste disabili- 
ties. [t is true that he did so in religious matters to a certain extent, 
but he did: not remove the social disabilities of lower.castes. In 
religious matters however, Caitanya was extremely catholic. Practi- 
cally at the beginning of his missionary life, Advaitacarya had 
requested him : 


Advaita bolen yadi bhakti bilaiba 
stri-stidra adi yata muirkhare se diba 
vidya-dhan kul-adi tapasyar bade 
tor bhakta, tor bhakti ye ye jane vadhe 
se-papistha-sav dekhi maruk pudiya 
candal nacuk tor nim gun gayya 
-(Caitanya-Bhagavata, 2.6), 
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Caitanya readily agreed to this request, and Vrndavana-dasa says : 
_candaladi nacaye prabhur gunagrame. 

There can be no doubt about the veracity of these statements, for 

the ranks of the Gaudiya-vaisnavas were greatly inflated by recruits 
from the lowest ranks of the society. 


Secondly Sri-Caitanya once said:: 
kiva vipra kiva nyasi siidra kene naya 
yei Krsna-tattva-vetta sei guru haya 


‘This was said to Ramananda, a sudra who demurred at instructing 
the Master. Here Caitanya was following an ancient tradition. 
Manu (2.238) says : 


$raddadhanah subharh vidyam 
adadit=avarad api 

antyad api parath dharmarn 
stri-ratnama duskulad api 


‘One should faithfully tearn benefician lessons even from a lower caste man—i.e., 
a Siidra—, and marry into even a low family if the bride is highly qalified.’) 


Medhatithi has interpreted pararh dharmam as laukika dharma, but 
Kulluka says that the words mean moksopayam Gtmajiianam. That 
Kulluka is correct seems to follow from Manu 2.2.41 where he reco- 
mmmends that when a person is studying under a guru of lower caste, 
the student should follow him and serve him generally, but as 
Kulluka has explained, the higher caste student should neither wash 
the feet of a guru of a lower caste nor clean his plate with the left- 
-over Of his meal. Here Kulluka quotes a verse from Vyasa which 
says that ‘after the brahmana has become'proficient in the lessons he 
learnt from a kgatriya teacher, the brahmana again becomes the 
ksatriva’s guru.’ This was exactly the relation between Sri-Caitanya 
and Ramananda. 

It is interesting to note that the Mahabharata (2. 159. 29- 30) 
States : 


sraddadhanah subham vidyam 
hinad=api samacaret 
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suvargam api c“amedhyad 
adadit=eti dharana 
stri-ratnarh duskulac=api 
visad“apy“amttaih pivet 
adiista hi striyo ratnam 

. Apa ity~eva dharmatah 


(‘One should respectfully learn useful lessons from low people and collect gold 
even from impure places. The jewel of a wife may be accepted from a low family 
and nectar may be extracted from poison ; women, jewels, and water are never 
contaminated.’) ‘ 


It is evident therefore that Sri-Caitanya had had the sanction of 
the highest authorities for the approach he made to Ramananda. 
Among the Gaudiya-vaisnavas, non-brahmanas are known to have 

initiated brahmanas as the latter’s gurus. They are Narahari Sarkar, 
a vaidya, Narottama-dasa, a kayastha, and Syamananda, a sad-gopa. 
These instances are also covered by the rules of Manu and the Maha- 
bharata quoted above. Did the brahmana disciples of the non-brah- 
mana teachers eat the leavings .off his guru’s plate? Not so far 
as we know. 

It should be noted here that Sri-Caitanya himself never ate food 
cooked by a non.-bra@hmana. Jt is recorded as an extraordinary 
instance in his biography, that he accepted cooked food from a Sana- 
udia-brahmana which was forbidden to a sannyasi. But Sri-Caitanya 
broke the rule only when he heard that his preceptor, Madhavendra 
Puri, had accepted food from the same Sanaudia brahmana*’. 

Available evidences do not provide any incident from Caitanya’s. 
life,, which could be used as an example by his followers to violate 
caste rules. The two main rules of caste are prohibitions against 
inter-caste marriage and dining, and both have operated amongst the 
Gaudiya-vaisnavas as rigorously as amongst the smartas. The obser- 
vance of the caste rules, however, should not be held as a sign of 
failure on the part of Gaudiya-vaisnavism or its founder. Sri-Cai- 
tanya was entirety successful in accomplishing what he had set out to: 
do: namely, to reclaim the fallen into the fold of Vaisnavism by 
‘introducing to them the way of bhakti Sri-Caitanya’s samkirtana 
was an organized mass movement, aimed at religious revival; and 
the masses responded magnificently. But the outcastes remained out- 
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side the caste society, andthe large number of heterogeneous casteless 
vaisnavas came to form almost a separate caste. Such was the 
power and magnetism of Caitanya’s call, that these people continued 
to remain in the fold of Hinduism, and:it was among these poor and 
despised vaisnavas that devotional fervour found its true and stead- 
fast votaries. They were the flowers of the bhakti-seed which Sti- 
Caitanya had sown, and if they were wild flowers, it was because the 
-society did not tend to them. 

We may here refer briefly to the caste-problem in religious mat- 
ters. RamAnuja was initiated into Vaisnavism by the s#dra saint 
Mahapiirna. At Ramanuja’s request, Mahapirnarand his wife came 
to stay with Ramanuja, who placed half of his house at his guru’s 
disposal. One day, while Ram&nuja and-Mahapirna were away, 
their wives went to the we!l to fetch water, and a few drops from the 
Mahapiirna’s wife’s pitcher fell into the pitcher of RamaAnuja’s 
‘wife, Raksakambal. Raksakambal was furious, and abused 
the preceptor’s wife in unmeasured language, and of course threw 
away the water. Shortly after. Mahapiirna returned, and on hearing 
this incident, left Ramanuja’s house with his wife. When RAmanuja 
returned, Raksakambal gave him a garbled version of the incident 
placing the blame on Mahapirna and his wife, but the great Acdrya 
understood everything,- and out of disgust for his wife, immediately 
left his house, and became a sannydsin. Even so the Sri-vaisnava 
brahmanas, or the Aiyangars, have been as caste-conscious as the 
smartas. 

The famous saint Tukaram of Maharashtra-was a sidra, and is 
reputed to have made some brahmana disciples, but his is a solitary 
example, and exercised no influence on caste barrier in Maharashtra. 
In Assam, Sarakaradeva and his principal disciple, Madhavadeva, 
were kayasthas, but‘had many--brahmana disciples. But. soon there 
was a reaction.’ Many of the brahmana disciples of-Madhavadeva, 
seceded from him, and came to be known as bamunia gosains. They 
-established separate sects, where caste rules were strictly observed. 

In this respect saint Tulsidés may appear today to bea reactionary, 
but his attitude towards the caste problem seems +o have correctly 
reflected the prevailing social atmosphere. Tulsidds advocated the 
exclusive right of the brahmanas to be spiritual teachers, and sarcas- 
tically referred to the sédras who arrogated the status of. brahmanas. 
However, from Tulasi’s lamentation, it appears that some. sa#dras 
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were respected evén by the brahmanas, and Tulasi probably had a’ 
dig at Ravidas the shoe-maker, Dharna the Jat, and Sena the barber, 
and other low-caste religious teachers of the bhakti cult. 

The entire Hindi speaking area came under the influence of Tula- 
sidds, while the influence of the saints he derided remained localized. 
This could hardly have been possible if the sidras had not readily 
acquiesced in their low status. North India was at this time under the 
Mughal emperors, and it cannot be said that they'helped the brahmanas 
to assert themselves, or to dupe the Sidras. If the Siidras had really . 
wanted to break away from the the thraldom imposed upon them by 
the brahmanas, they could have grouped themselves into a separate 
‘sect like the Sikhs in the Punjab, or the Lingayats in Karyataka. 

The submission of the Sidras to the superiority asserted by the 
brahamanas was due to a complicated historical evolution of socio- 
religious forces which cannot be analyzed here. It is, however, evi- 
dent that neither did Sri-Caitanya, nor did his principal followers, 
strive against the contemporary. social current. It was the age of 
Raghunandana in Bengal. Raghunandana was possibly the most 
reactionary smrti writer, but within half a century, his authority was 
recognized all over northern and western India, where by common 
consent .he was known by the honorific, ‘smarta-bhattacarya or 
‘simply ‘smdarta’. 

The vaisnava-bhakti movement began with Ramanuja in the ele- 
venth century and culminated in Sri-Caitanya about five hundred 
years later. It was, however, primarily and fundamentally a 
religious movement. As in those days the society and religion 
were to acertain extent mixed up, any new religious movement 
may be expected to have had some social undertones, but in the 
case of Vaisnavism, those were not of a pronounced nature. As 
we have stated above, there were at least three non-brahmana pre- 

ceptors among the Gaudiya-vaisnavas, but Gaudiya-vaisnavism was 
_ sustained by the brahmana families of Nityananda and Advaitacarya. 

There is a tendency among modern historians to trace all 
the evils in ancient and medieval India to caste system and the 
degraded position of women. We are not defendidg these iniquitous 
‘systems, but would only point out that the position of the sidras 
' was not as degraded as-is usually imagined. Regarding the position 
of women, in- Bengal at least, where Dayabhaga -prevailed, they 
enjoyed considerable rights of inheritance and of controlling pro- 


16 GAUDIY-VAISNAVA STUDIES 


perty. Moreover, the social picture presented by near contem- 
porary authors like Vrndavanadasa or Krsnadasa Kaviraja does not: 
present a dismal position of the women in Caitanya’stime. The 
women and Sidras could neither learn the Vedas nor listen to 
Vedic recitations. This deprivation seems to cause greater agony 
in modern minds than was ‘probably felt by the peasants, artisans, 
and housewives in ancient India. Learning Vedic Sanskrit was not. 
easy even in those days, and in any case, intimate knowledge of 
the Brahmaya texts could have served no useful purpose. The gist. 
of the principal Upanisads, which are the kernel of the Vedas, 
were to be found in the Git@and the Bhagavata-purana. . These 
could be read or listened to by anyone, irrespective of sex or reli-- 
gion. Indeed daily recital from the Bha@gavata was a pat of the 
Gaudiya-vaisnava ritual. 


5. History of Early Worship of Visnu _ 

Visnu is mentioned several times in the Regveda itself, and also. 
in other Vedic literature. European scholars, and following them 
Indian scholars also, are of the opinion that Vedic Visnu was. 
different from the Pauranic Visnu, and probably indicated the Sun 
god. The arguments in favour of.-this theory are so intricate and. 
subtle, that it is no use discussing: them here. But it may fairly be 
asked as to’ why did the Vedic seers address the Sun god as Visnu,. 
and why did the name Visnu, not only survive, but became the 
presiding deity -of the largest religious sect in India? It should. 
be noted that-whatever‘modern scholars may say, miedieval scholars, 
Jiva Gosvamin for example, held that the references to Visnu in 
the Reveda was to the patron deity of the vaisynava. He need. 
not have been wrong, for the tenth Prapathaka of the Taittiriya 
Aranyaka contains the formula ; Narayanaya vidamahe Vasudevaya 
dhimahi tan-no Visnuh pracodayat, thus identifying Visnu with. 
Narayana and Vasudeva. This part of the Taittiriya Aranyaka 
is considered to -be a late interpolation, -but Narayana has been. 
identified with Visgu in the Baudhayana Dharma-siitra. (2.5.24) 
written between c. 600 B.C. to 300 B.C. 

It is significant that the conception of some of the avataras,. 
with which Visnu came to be identified later, was fairly developed. 
in the Vedic age. For example, the central story .of the Vamana. 
or dwarf incarnation, namely, the request by the dwarf for as much 
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space as would be covered by his three steps, has its counterpart 
in the Reveda (1.22-17-18) where the principal exploits of Visnu 
are the taking of three steps to render the earth steady. The Kirma 
or tortoise avatara was probably suggested by the legend in the 
Satapatha-Brahmana (7.5.1. 5) that, Prajapati having assumed the 
form of a tortoise created living beings, and that as the words kurma 
and kaSyapa mean the same object, all creatures are said to be 
descended from (or belonging to)Kasyapa. The Satapatha-Brahmana 
(1.2.11) also alludes to the-lifting of the earth in the Boar (Varaha) 
incarnation and states ‘a boar called Emusa raised the earth up and 
he was her lord Prajapati.” Varaha is also mentioned in the 
Rgveda (1.61.7) where Visnu is said to have pierced Varaha, and 
in (VIII.77.10) where Visnu brings to the worshipper a hundred 
buffaloes, rice cooked in milk, and the Varaha*’. The story of 
many avataras including Matsya, Varaha, and Vamana are given 
in the Mahabharata, but it is difficult to say as to how the Vedic 
legends were mixed up with Visnu. 

Proper Visnu worship involved the worship of an image and 
the identification of Vasudeva. Origin of image worship in India 
is a thorny problem. There are a few passages in the Reveda 
(IV.24.10 and VIII.1.5) which indicate the existence of the image 
of Indra, but scholars have interpreted these passages to yielda 
different meaning. However, there are passages in the Regveda . 
and other Vedic literature where the deities are spoken of as having 
physical attributes. Yaska (c.800 to 500 B.C.) in his Nirukta (VII. 
6-7) has considered the question of the form of the Vedic deities 
and put forward three views: (1) the deities have an anthropo- 
morphic form: (2) they have no anthropomorphic form, and 
(3) they may partake of both characters, that is, the deities though 
non-anthropomorphic, may yet assume various forms to fulfil 
certain missions. This last view contains the germ of the avatara 
doctrine. It is, however, clear that in Yaska’s time, image worship 
was prevalent, but not accepted by all, and conflicting views on 
image worship were held by tie learned men of the time. 

By Panini’s time, image worship seems to have gained in popula- 
rity. Panini’s date is also uncertain, but he flourished after Yaska 
sometime between 500 to 300 B:C. Panini teaches (V.3.99) that 
an image, by attending which a person maintains himself. and 
which is not for sale, has the same name ‘as the god whose image 
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itis, for example, an image is called Siva or Skanda. The 
Kasika-vrtti explains, that the ‘rule (jivikarthe capanye) applies to the 
images of gods which are made means of subsistence to the order 
of brahmanas, not by selling them but by exhibiting them from door 
to door. Thus Vasudevah, (means) “the idol of Vasudeva”, (and) 
Sivah, “the idol of Siva.” Panini again teaches (1V.3.98) that 
Vasudeva and Arjuna were objects of veneration, and Vasudevaka 
is a person who is a votary of Vasudeva, and Arjunaka (not 
Arjunaka) of a person who is a votary of Arjuna, but that the word 
indicated divinity. Patafijali also gives the interesting information, 
that the Mauryas, who were greedy of gold, established or manu- 
factured images, to which this rule would not apply, but it would 
apply to the images of gods that were in Pataiijali’s days used 
for puja. Patafijali flourished between c. 150-100 B.C., therefore it 
is apparent that the worship of Vasudeva had become current by — 
about the third century B.C. 

Manu does not mention the name of any image or deity but 
states (4.39) that images of gods are to be circumambulated ; (4.130) 
that one should not voluntarily step over the shadow of the gods, 
(4.153) that during festivals (parvans) one should go to the images 
for protection, and (9.285) that one who destroys the flag of a 
temple, or images shall repair the whole, and pay 500 (panas) 
as fine. Manu, however, assigned to the devalaka brahmanas (one 
who maintained himself by attending on images either for a salary 
or by appropriating’ what was offered to the deity) a low position 
and forbade them to be invited at a sraddha. This stigma is also 
referred to. in the Narada Paficaratra (Bharadvaja Satahita, 4.29) 
which says that one should never make the images of gods (arca) 
the means of livelihood. This attitude towards the devalakas 
persisted through the ages and Locana-d4sa in his Caitanya-mangala 
(p. 100) quotes with approbation a Sanskrit verse which means 
that, though a devala is always serving gods, he does not obtain 
any result thereby, like a fish or a snake, which cannot obtain any 
merit by constantly bathing or. living on air. 

The Mahabharata mentions temples many times and some 
images also, but it appears from the epic that the kings performed 
Vedic sacrifices in order to gain merit. Neither the Ramayana 
nor the Mahabharata provides any instance of a king erecting a 
temple. 
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In the Gita (11.46) Arjuna refers to the four-armed image of 
Visnu, and Varahamihira in the Brhatsamhita (57.31-5) recommends 
that a Visnu image ‘should have eight, four or two arms: his 
breast should be adorned with the Srivatsa mark and the kaustabha 
jewel ; his complexion should be the colour of the atasi flower ; 
he should wear yellow garments, ear-rings, jewelled crown ; (when 
eight armed) his right hands should show a sword, a mace, an 
arrow and abhaya mudra, while his left hands should hold a bow, 
akhetaka,*® a discus, and a conch; if he is four armed his right 
hands should display abhaya mudra and. a mace, his left hands 
holding a conch and a discus; in a two-armed image of Visnu, 
the right hand should be in the abhaya mudra, the left one holding a 
conch.’ Much more detailed description of Visnu images can be found 
in the Matsya-purdna (chs. 258-264), the Agni-purdna (chaps. 44-53) 
and the Visgudharmottara (XMl. 4ff) and other puranas, the Catur- 
varga-cintamani of Hemadri (Vrata-khanda, vol. II, pt. 1, pp. 76-122) 
as well as inthe Vaikhanasagama, a Paiicaratra work. Sdlagrama 
stone was also worshipped from a fairly ancient time, since it is 
mentioned by Sarikara in his commentary on the Brahma-siitra 
(1.2.7 ; 1.2.14 ; and 1.3.14). As we shall see later there are evidences 
of Salagramasila worship at a much earlier date. 


6. Bhagavata religion 
The term vaisnava was unknown in ancient times. It is some- 
times said that the Mahabharata uses the word vaisnava in a solitary 
verse. But the verse -referred to does not belong to the text 
of the Mahabharata, but to the chapter on phalasruti. | 

For reasons which are not quite clear, the ancient worshippers 
of Visyu were known as Bhagavatas. The Brhatsamhita, while 
indicating the different sects, states that the Bhagavatas worship 
Visnu. The Varaha-purana (128.22-31) while describing the 
initiation (diksa) of a Sidra as a devotee of Visnu calls him a 
bhagavata. The Visnu-purana (6.5.74-6) makes the position clear 
when it states, ‘The word bhaga is applied to the six qualities collec- 
tively, namely, fullness of sway, manliness (or energy), glory, 
auspiciousness, knowledge, and indifference to worldly objects. 
The noble word bhagavan applies to Vasudeva and to no one 


else’.?° 
The worshipper of Visnu was therefore called a bhagavata. The 
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earliest known authentic bhagavata was the Greek Heliodorus. 
He was the ambassador of the Indo-Bactrian king Antialkidas to 
the court of Kasgiputra Bhagabhadra of VidisA (near Gwalior in 
Madhya Pradesh). An inscription engraved on the shaft .of a pillar 
records that Bhagavata Heliodorus had erected the a in honour 
of Devadeva Vasudeva. 

Another Greek source also throws welcome light on the early 
_worship of Krsna. Qintas Curtius, a Greek historian of the first 
century B.C., observes on the authority of Alexander’s contem- 
porary historians, that the soldiers of Porus carried the effigy of 
Herakles while fighting the Greek army.. Megasthenes also refers 
to the worship of Herakles by the Sourasenoi in whose lands were 
situated the cities of Methora and Kleisobora, and through it 
flowed the river Iobares. He further observes that the two gods, 
Herakles and Dionysios, were worshipped .by the Indians living. 
in the plains and on the hills respectively. Herakles has been 
identified with Vasudeva-Krsna, and Sourasenoi with the Surasenas, | 
a tribe which lived in the Mathura region which is identical with 
Greek Methora, while Iobares has been indentified with the 
Yamuna. 

About the time when Heliodorus was having his column erected 
at Besnagar, Patafijali in his Mahabhasya was quoting a quarter 
of averse which states that, ‘Vasudeva killed Kazhsa’. Pataiijali 
also refers to painted shows, where the party of Vasudeva were 


dressed in black and that of Katnsa in red. Patafijali also speaks. 
of Ugrasena as a member of the Andhaka clan, Vigvaksena as a 
Vrsni, and also mentions Baladeva, Satyabhama, in its shortened 
form Bhama, and Akrura.?* 

Taking :all these evidences together it is evident that, by the 
fifth century B.C.. and most probably earlier, Visnu, had not {only 
been identified with Vasudeva Krsna, but that, the main stories of 
Krsna and of persons connected with 'him as related in the Maha- 
bharata and. the*Harivamsa were well-known. 

The doctrine with which Panini and Patafijali were familiar was 
the Bhagavata doctrine. Amiple evidences indicating the existence 
of a powerful Bhagavata sect are available from the records of. 
the Gupta emperors. Samudra-gupta adopted the emblem of 
Garudadhvaja, which indicates his leanings towards Visnu worship, 
though’there may have-been doctrinal difference between him and 
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_ his successors, who, from the time of Candra-gupta II called 
themselves parama-bhagavata. Candra-gupta II’s daughter, 
Prabhavati-gupta, was married to the Vakataka king Rudrasena II. 
The ancestors of Rudrasena II were Saivas, but Rudrasena_. was 
a devotee of Cakrapani (Visnu). This change in faith may have 
been due to the influence of Prabhavati-gupta, who describes herself 
as atyanta bhagavad-bhakta. Many. other royal families also 
adopted the epithet parama-bhagavata. 

During the Gupta age, the incarnations of Visnu were also wor- 
‘shipped. K4lidisa in the Raghuvarnga (Canto X) describes Visnu, 
lying on. the great serpent on the ocean of milk while Laksmi rubbed 
his feet, was born as DaSsaratha’s sonfor Ravana’s destruction. In 
the opening verse of the Meghadita, Kalidasa states that Ramagiri 
was a sacred spot because the daughter of Janaka (Sita) had taken 
her bath there. Later in verse 46, the Yaksa calls the cloud Sarrh- 
gino varnacaure (you have stolen the complexion of Krsna), and in 
verse 52 K4lidasa.refers to Balarama’s abstention .from fighting in 
the Kuruksetra war, his addiction to wine, and pilgrimage to the river 
Sarasvati ; all these incidents are given in the Mahabharata. Verse 57 
of the Meghadita-refers to the Vamana incarnation, while verse 15 
refers to Krgna decked.in a chaplet of peacock-feathers dressed as 
a cowherd (barhaneva sphurita-rucina gopa-vesasya Vishnok).22 From 
the name of the Pallava king Visnugopa (c. A.D. 350-375) also it is 
apparent that the early life of Krsna, spent among the cowherds, was 
an object of devotion. 

' But Varaha seems to have been the popular incarnation of Visnu 
in the Gupta age. A Damodarpur inscription of the time of Budha- 
gupta (c. A.D. 475-500) refers to the gods Svetavarahasvamin and 
Kokamukhasvamin, both representing the Varaha incarnation, whose 
temples stood on.the Himavac-chikara (peak of the Himalayas), appa- 
tently at the present Varahachatra at the confluence of the rivers 
Kauégiki and Koka in Nepal. An inhabitant.of North Bengal, who 
probably visited these temples on a pilgrimage, constructed temples 
for the installation of these two deities near Damodarpur in the 
Dinajpur district. The Calukyas of Badami adopted the boar as 
their emblem, and most of their records, as well as those of their 
feudatories, begin with an invocation to the Varaha incarnation 
of Visgu. Another image of Varaha, with an inscription of the 
time of Hina king Toramaya (c. A.D. 500) recording the erection of 
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‘a stone temple of Narayana who has the form of a boar, has beer 
found at Eran. 


7. Pancaratra ; 

The Satapatha Brahmana mentions a purusa named Narayana, 
who, at the instance of Prajapati, performed three sacrifices. The 
Satapatha Brahmana also states that Narayana also performed a 
pajicaratra-satra (a five day long sacrifice) and thereby obtained 
superiority over all beings, and ‘became all beings’. Scholars 
usually trace the origin of the Paficaratra doctrine to these passages 
of the Satapatha Brahmana. There is, however, little in favour 
of this indentification, except the common word 'Paficaratra. What 
renders this identification unlikely is that the basic idea of the 
Paficaratra doctrine is non-Vedic, and the emphasis of the Pajicaratra 
texts is on image worship. 

The Pajicaratra doctrine is called the vyitha-vada, according to 
which Vasudeva was the transcendent deity—god before creation. 
From Vasudeva emanated-the Sarnkarsana-vyiiha (phase or condi- 
tioned spirit) and also prakrti (the indiscrete primal matter of the 
Samkhyas). From the association of Satnkarsana and Prakrti sprang. 
the Pradyumna-vyiha and manas (buddhi or intellect of the 
Sarmkhyas). From the combination of Pradyumna and manas arose 
Aniruddha-vyitha and ahamkara; from the combination of Aniruddha 
and ahamkara emerged the mahabhiitas (elements with their qualities) 
and Brahman who fashioned the earth and all that it contains. 
Vasudeva is the sole possessor of the six ideal gunas, namely, jfdna, 
bala, virya, aisvarya, Sakti, and tejas, while each of his three: 
emanations possesses only two of the guyas in turn. 

This was the basic Paficaratra doctrine, which was developed later, 
but it is not possible to discuss those later variations here. Vasudeva 
and Sarnkarsana are the names of- Krsna and Balarama, and 
Pradyumna and Aniruddha are the names of Krsna’s sons. All 
these names occur in the Mahabharata, and may indeed have had 
some connection with-epic. But the link cannot be traced now. The 
Pajicaratra doctrine is said to be expounded in the Narayaniya section 
of the Santi-parvan, but we have shown elsewhere that this section 
is a late interpolation.?* 

It isimportant to remember, that the Git@ does not mention 
Paficaratra, or the vyitha doctrine. Secondly, while some purdnas: . 
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have assimilated the vyi#ha doctrine in some form or the other, a large 
number of the purdnas revile the followers of Paficaratra. Medhatithi 
on Manu (2.6 where Manu has defined dharma) groups the Paficaratras — 
with heterodox sects such as P&éupatas, Nirgranthas ( Jainas or 
Buddhists) and other non-Vedic sects. As late as the thirteenth 
century, Hemddri quoting from the Vayu-puraina said that, ‘if a 
brahamana adopted the Paficaratra religion, he lost all his Vedic rites’, 
that is, the result of Vedic sacrifices. 

One of the reasons for this hostile attitude seems to be 
that, the Paficaratras initiated and admitted within their sect 
women and gidras. This catholicity also indicates their non-Vedic 
origin. 

Though its origin is not known, the Paficaratra is an old doctrine. 
A passage occurring in the Buddhist canonical commentaries (c. first 
century B.C.), called the Mahdniddesa and the Cullaniddesa, men- 
tions the worshippers of Vasudeva and Balarama, who undoubtedly 
stands for Sathkarsana. It is remarkable that the Buddhist canonical 
work Afguttara Nikaya, which gives a long list of religious sects, does 
not mention the Bhagavatas, nor are they mentioned /in the inscriptions 
of Asoka. It is possible therefore that in the pre-Christian era the 
Bhagavata religion was confined to particular areas, while Paficaratra | 
was popular in other regions. 

It is difficult to come to any firm conclusion regarding the Brahma- 
nical religion in early post-Buddhist period, that is, during a century or 
two before and after the beginning of the Christian era. The Ghosundi 
(Chitorgarh district, Rajasthan) inscription of the first century B.C. 
records the erection of a compound wall around the stone called 
Narayana, which was the object of worship (pija-sila-prakaro- 
Narayana-vatika) for the divinities Sathkarsana and Vasudeva 
(bhagavadbhyarn Sarnkarsana-Vasudevabhyam), by one Sarvatata, 
who was a devotee of Bhagavat and had performed an Asvamedha 
sacrifice.2* The puja-sila is undoubtedly Salagrama-sila, of which 
there are many varieties, of which one is called Vasudeva ahd another 
Sathkarsana.?° The inscription refers to Vasudeva and Sarakarsana 
as anihata (respected or unconquered) and sarvesvara (supreme soul). 
The Nanaghat (Maharashtra) inscription of the same age belonging to 
the queen of a Saétavahana monarch, who had performed numerous 
Vedic sacrifices, begins with an invocation to the gods Dharma, Indra, 
Sathkarsana, Vasudeva, the Moon, the Sun, the four lokapalas, 
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namely, Yama, Varuna, Kubera, and Vasava (Yama and Varuna are 
different from Dharma and Indra). “ 

Apparently in an effort to stem the spread of Buddhism, the leaders 
of Brahmanical Hinduism were attempting to evolve a popular religion 
by adopting every possible means. In this process of vulgarization, the 
Bhagavatas also seem to have suffered for the Altri-smpti states 
sarcastically ; ‘Those who are devoid of Vedic studies learn 
Sastras (such as grammar, vedanta, logic etc.), those who are 
wanting in sastric lore become readers of purdyas for others; those 
who cannot be readers of puranas become tillers; but those, who 
are broken down even there become Dbhagavatas.2® The date of the 
Atri-smrti cannot be determined, but this verse’ was probably 
written before the rise of the Guptas, who elevated the Bhagavata to, 
what may be called, a state religion. As we have seen Medhatithi 
(c. A. D. 825-900) singles out the Paficaratras for denunciation, and 
Bana in the Harsacarita, written in the middle of the seventh century 
A.D., mentions the Bhagavatas and the Paficaratrikas as distinct 
from each other. The Harsacarita’s commentator, Sathkarakavi, 
explains Bhagavata as Visnu-bhakta, (devotees of Visnu) and the 
Paficaratrikas as Vaisnava-bheda (a sect of Visnu worshippers), indica- 
ting that though both the sects worshipped the same deity, their 
difference was recognized. 

The development as well as the decay of Pajicaratra may have 
been due to the association of this doctrine with image worship. 
Vedic religion was based on the performances of sacrifices. It seems, 
* however, that the Paficaratra, from its inception, comtemplated 
image worship. Therefore, when image worship began to replace 
the Vedic rituals, the new rituals had to be borrowed from 
Paficaratra. Ancient Indian sources do not give any evidence on 
this point, but three inscriptions in Kambuja (Cambodia) of the 
7th, 9th and the 11th century indicate that Paficaratra rites were 
followed in Visnu and Siva temples?7. The influence of Paficaratra 
rites in ancient India, however, may be deduced from the fact, 
that at present in almost all Vaisnava temples the rituals are 
adopted from the Paiicaratra texts. 


8. Vaisnavism 
The word ‘vaisnava’, though not found in Ate Mahabharata, has 
been used by ancient kings as an epithet in the post-Gupta age. 
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Such usage, however, indicates a votary of Vignu, and not a sect. 
Vaisnavism, or a vaisnava religious order, in the sense the word 
is understood today, was first established by Ramanuja (A.D. 1010- 
1137), though this sect, known as the Sri-Vaisnava sect, was older 
than Ramanyja. . 

Sri-Vaisnavism has a long history. During its protracted period 
-of development, it amalgamated three strands of thought, namely, 
bhakti, Paficaratra, and Vedanta. It was the crowning glory of 
Acarya Ramanuja to have fused these doctrines into a single creed 
and philosophy. 

Sri-Vaisnavas trace their history from the Alvars, a group of 
highly gifted Tamil poets. The word Alvar means ‘one who is 
immersed in God’, and this is the proper description of the twelve 
Alvar poet-saints. They flourished at different ages, and though 
it is difficult to determine their dates, they may be assigned to the 
period between the sixth to the ninth century A.D. The Alvars 
included not only brahmayas, but non-brahmayas also like Tiruppan- 
dlvar, who was a paficama, or low-caste. One of the Alvars 
- was a woman, the famous Andal, who is said to have married the 
deity Sri-Rarhganatha. 

The Alvars were followed by Nathamuni, who is ‘called an 
Alagiya, or Acdrya. While the Alvars were inspired devotees, the 
Alagiyas had their inspiration modified by learning and scholarship. 
‘Nathamuni collected the extant vaisnava hymns of the Alvars into 
a colossal collection called :the Na@layira Prabandham, which consists 
of 4000 hymns composed by the twelve Alvars. Nathamuni’s 
grandson was the famous Yamunacarya who died in:A.D. 1038 
_reputedly at the age of 120 years. 

Yamunacarya wrote extensively on the Paficaratra tenet, and 
made a ‘bold attempt to prove that Paficaratra was not a non- 
Vedic doctrine. In course of his discussion of this problem in 
his Agamapramanya, Yamuna states the pirvapaksa view as: ‘It 
cannot be ascertained whether the authors of the Paficaratra.works 
based them on the teachings of the Vedas or gave their own view 
and passed them onas being founded on the Vedas...... At a social 
dinner the Brahmins do not sit in the same line with the Bhagavatas 
or the followers of the Paficaratra. The very word s@tvata indi- 
cates a lower caste?®, and the words bhagavata and sdtivata are 
interchangeable. It is said that a sdtvata of the paficama caste 
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who, by the king’s order, worships in temples is called a bhagavata... 
The Paficaratra texts are adopted by the degraded satvatas or the 
bhagavatas...”> However, Yamuna’s conclusion is: ‘The fact that 
Manu describes the paficama caste as satvata does not prove that 
all sGtvatas are paficamas. Moreover, the interpretation of the word 
satvata as paticama by the opponents would be contradictory to many 
scriptural texts, where sa@tvatas are praised. That some satvatas live 
by image-building or temple-building and such other works relating 
to temple does not imply that this is the duty of all the Bhagavatas*°. 

It seems from Yamuna’s arguments that he was neither a satvata 
nor a bhagavata (he was born in a high brahmana family), but wanted 
to retrieve the position of the Paficaratra texts which had acquired 
ill-repute having been associated with low-caste builders of images 
and temples. 

What seems probable is that after Satnkara had resuscitated 
Brahmanical Hinduism, and re-established the supremacy of the 
Veda, it became necessary to link all religious texts to the Veda, in 
order to establish their authority. Hence Yamuna’s effort to show 
that the Paficaratra texts were as valid as the Veda. Yamuna’s task 
was completed by his spiritual successor, RAamanujacarya. 

Y4muna had a disciple named Sailapirna (Nambi) one of whose 
sisters Kantimati married Kegava Yajvan or Asuri Kesava. Their son 
Ramanuja was born in A.D. 1037. 

Details of Ramanuja’s life are known, but it is sufficient to say 
here that, after mastering Vedanta, he studied the devotional litera- 
ture of the Alvars under one Sidra teacher named Kaficipiirna. Once 
Ramanuja heard one of Yamuna’s disciples, Mahapirna, reciting 
Yamuna’s Strotra-ratna, which so attracted him that he started with 
Mahapirna for Srirahgam to see Yamuna. But by the time they 
reached Srirahgam, Yamuna had died. 

It is said that after Yamuna’s death, three fingers of his right 
hand were found folded and clenched. Seeing this Ramanuja made 
three promises, and one by one the three fingers unfolded. Ramanuja’s 
promises were: (1) to convert the people to the prapatti doctrine 
of Vaisnavism, and make them -well versed in the Dravida Vedas, 
that is, the works of Alvars, (2) to write a commentary on the 
Brahma-siitra, (3) to write many books on Sri-Vaisnavism. Ramanuja 
lived long enough to redeem all the three promises. 

Raémanuja’s services to Vaisnavism are inestimable. He firmly 
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grafted the devotional creed of the Alvars and the ritualistic creed of 
the Paficaratra to the Vedanta doctrine, so that henceforth it was- 
impossible to deride the Visnu worshippers as non-Vedic. Paficaratra 
rituals could now be adopted in temples without any stigma being. 
aitached to it. Itis related that Ramanuja went even to Puri to 
introduce the Paficaratra ritual in the Jagannatha temple, but was. 
unsuccessful. He was however successful elsewhere, and as we have 
stated above, today almost all the Vaisnava temples follow the direc-: 
tions of the Paficaratra texts in their rituals. But asa result of its. 
incorporation with Vaisnavism, the Paficaratra ceased to exist as a. 
separate doctrine. 

Three other schools of Vaisnavism were established by Nimbarka, 
Madhya, and Vallabha known respectively as the Harhsa, Brahma, and 
the Rudra-sampradaya. A verse in the Padma-puraina states that 
there are only four Vaisnava sects, namely, Sri, Brahma, Riidra and 
Sanaka, of which the last is evidently the Harhsa-sampradaya founded 
by Nimbarka. As the Gaudiya-vaisnavas are not mentioned as a sepa- 
rate sect in this verse and for some other considerations which need 
not be discussed here, it is sometimes assumed that Gaudiya-vaisna- 
. Vism does not represent an independent school but are allied to the 
Brahma-sampradaya established by Madhvacarya. We have shown 
elsewhere that arguments for such a view are not convincing.®° 

While all the vaisnava schools tacitly or otherwise recognize the 
gakti aspect of Visnu, it was Sri-Caitanya who first revealed its onto- 
logical significance, and elevated the doctrine of Sakti into a definite 
metaphysical category. He also explained and demonstrated the 
spiritual aspect of madhurabhava, and elevated Radha-Krsna cult to 
an idealized symbol of unity of the Sakti and Saktimat. Third was 
his Bhedabheda doctrine, which was quite different from Madhva- 
carya’s Bheda doctrine. 

The fact seems to be that, while we connect the four vaisnava 
schools with four great G@caryas, namely, Ramanuja, Nimbarka, 
Madhva, and Vallabha, in reality their sects were much older. What 
the dcadryas did was to have interpreted the Brahamsitra according. 
to the tenets of the particular sect to which he was initiated, and 
secure for it a firm mooring with Vedanta. Sri-Caitanya brought into 
Vaisnavism entirely new ideas and concepts, which were unknown to 
any vaisnava sect. Hence the Padma-purana does not mention the 
Acintya-bhedabheda school established by him, nor can the Gaudiya- 
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‘vaisnavas show any list of former teachers as the other sects 
can do, 

Sri-Caitanya infused new life into vasaviaud: and added.-to it a 
new dimension, as it were, by introducing Radhika as the idealized 
representative of bliss. Since his time, the whole of India have recog- 
nized Radhika as the eternal consort of Krsna. The hallowed spots 
of Vindavana, where Radha and Krsna and the gopis sported and 
danced their rasa-lila were discovered by Sri-Caitanya and his follo- 
wers under ‘his guidance. The importance of the restoration of 
Vrndavana can hardly be over-estimated. It gives perspective to 
the Krsna legends, and serves as a focal point to the Vaisnavas from 
all over India in the same manner as Jerusalem serves the Christians. 

So far as Bengal is concerned, it would be no exaggeration to say 
that he created a people out of a shapeless mass of dispirited 
humanity. The great Bengali literature of the sixteenth century was 
inspired by devotion to him. It isin his biographies where for the 
first, and for the only time, we get a picture of medieval Bengali life. 
After him darkness envelopes our social history till we reach the 
nineteenth century. So striking indeed is the effect of his biogra- 
phies, that even today he does not seem to us to be far removed in 
time. 

The fifth anniversary of Sri-Caitanya’s birth centenary falls in 
1986, that is only about ten years from now. Though he and his 
message belong to the world, yet we may lay special claim on him, 
as we have been his main legatees, we, who speak the language that 
Sri-Caitanya spoke. Let us hope that his fifth birth centenary will 
be observed in a2 manner befitting him. 
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The references are to Meghaditta ed. by S. K. De, Sahitya Akademi, New 
Delhi, 1957. Sarrngino varna caure reminds one of Vrndavana-dasa’s descrip- 
tion of Madhavendra Puri in the Caitnya-bhagavata, Adikhanda, VIM: 


Madhavendra katha ati adbhuta-kathan 
megha-daragana-matra haya acetan 
A. K. Majumdar: Caitanya, His Life and Doctrine, Bombay, 1969, pp. 9-35. 


Epigraphia Indica, XXQI, 204-05. Evidently, Sarvatata wasaking. D. R 
Bhandarkar, who edited the inscription, suggested that he was a Kanva king. 


25. 


26. 


27. 
28, 


22. 


30. 


REFERENCES ; 31 


J.C. Ghosh, Indian Historical Quarterly, IX, p. 276, q. by. P. Banerjee, 
Early Indian Religions, Delhi. 1973, p. 71 

Atrisamhita, verse 384, quoted by P. V. Kane, History of DharmaSastra, Vol. 
V, part 2, pp. 979-80. MM. Kane has most probably quoted from Jivananda’s 
edition. 

For details see A. K. Majumdar, op. cit. p. 28. 


Dr. S.N. Das Gupta, History of Indian Philosophy, TH, 15, here quotes a 


verse in the foot-note introducing it as ‘Thus Manu says’, but adding at the 
end of the verse, Agamapramanya, p. 8’. Presumably the verse was quoted 
from Yamuna’s Agamapramanya, from which the entire passage is taken. 
The verse corresponds to Manu 10.23 except that the third padas differ. The 
verse according to Manu 10.23 states: “‘The sons of a vratya yaisya male 
and a vaisy@ female are known as sudhanvacarya, kariiga, vijanmG, maitra, 
and sdatvata’. A vratya according to Manu 10.20, is a male born of brahmana 
parents, but being without the benefit of the sacred thread sarhskara, is as 
bad as a son born of a pratiloma union, that is, a varya-samkara. 

S. N. Das Gupta, A History of Indian Philosophy, Vol, Ii, Combuder, 1952 
Reprint, pp. 15 and 17. 

A. K. Majumdar, op. cit., pp, 260-269. ! 


CHAPTER Ii 
RADHA-KRISHNA AND SRI-CHAITANYA 


I. Introduction 

The basic principle of .Gaudiya-vaisnavism is rooted in the Radha- 
Krsna tattva. It has provided perennial inspiration to Bengali litera- 
ture, and has also been expressed through anthropomorphic forms. 
This tattva is also the central subject of Gaudiya-vaisnava theology 
and philosophy. 

Gaudiya-vaisnavism presents the Radha Krsna-tattva in its most 
developed form. The help of imageries is taken to present the ideal 
at common human level of understanding, but essentially the 
Radha-Krsna-tattva of Gaudiya-vaisnavism is a metaphysical reality 
presented symbolically. In other words, a paramarthika or supra- 
mundane, supra-physical, and supra-mental reality is transferred 
semantically to vyavaharika; or empirical reality in terms of Sanskrit 
poetics or even in the language-of everyday life. 

As René Grousset has said: ‘India and her vast literature have- 
also given the world the example of two unequally representative 
states of the soul. One, developed particularly in the Krishnaite 
churches, is compounded of trusting devotion (bhakti), the love of 
God, of tenderness and surrender to Him. This is not peculiar to 
India and may also be found in Christianity and in Shiite Islam. 
It finds expression here, especially in Bengali poetry, in charming 
images (little cows and shepherd-girls, alike symbolizing pious souls,. 
raised to ecstasy by the flute-notes of the divine cowherd ) ; but also 
in that excess of erotic symbolism which has always been the inevi- 
table characterisitc of certain religious faiths.’* 

The result of presenting realized ideal as idealized real has not 
always been very happy. Radha and Krsna presented as typical 
pastoral lovers are often indistinguishable from mortals. Popular 
criticism is most often directed against this aspect of Gaudiya- 
vaisgavism. Actually Radha seems to have been originally a folk 
deity, and for about a thousand years or more, she had been 
associated in popular literature with erotic love. Sri- -Caitanya 
uplifted Radha from her plebian association, and created her as the 
hladini-Sakti or personified energy of bliss. 
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Unlike Radha, Krsna as a deity was enshrined in existing 
literature, of which the most important are the Mahabharata (Mbh) , 
the Hari-vamsa (HV), the Visnu-purana (VP), and the Bhagavata- 
purty (Bhp). : 


2. Krishna 
_ We need not discuss the problem of the historicity of Krsna, for 

today few scholars doubt the central story of the Mbh in which he is 
the dominating figure. His early life, however, is not given in the 
_ Mbh, but in the HV, which is also known as the Khila or supple- 
- ment to the Mbh. As P.L. Vaidya, the editor of the HV has 
remarked, the HV ‘forms part and parcel of the Mahabharata. In 
fact it is the nineteenth parvan of the Epic, though traditionally it 
had only eighteen parvans.’12 According to the same authority, 
the HV was composed ‘at about A.D. 300, which is the latest date 
that can be assigned to the composition.’? The HV received 
considerable additions after A.D. 400, but the broad features of 
Krsya’s life are quite clearly delineated in the earlier part. 

_As has been shown above, Panini knew about Vasudeva and 
Arjuna, and by Pataiijali’s time the incident of Karhsa’s death a 
the hands of Vasudeva was quite well known. Though Pataiijali 
came later, Panini was either Buddha’s predecessor, or contemporary. 
Hence we would like to observe that in our humble opinion the 
composition of the central theme of the Mbh and the HV was 
completed before Buddha’s birth. 

_ The Mbh gives theéname of Krgna’s father, Vasndeva, in innume- 
rable places, and at the end (16.7-8)® describes ‘his death. 
Vasudeva’s.end was very tragic. After all the Yadavas had died in 
a fratricidal fight, Krsya and Balarama-left their mortal coils, and of 
the Yadava males Vasudeva alone remained. Vasudeva then parted 
his soul-from his body by a yogic process (16.8.15). The story has 
all the appearance of truth. 

As for Krsna’s early life allusion to some details are made 
incidentally in the Sabhd-parvan (38.1-11) by Sigupala while 
denouncing Krsna. Sigupala refers to Krsna’s upbringing by the 
milkmen (gopa), and the killing of the following by Krsna, namely, 
Putand, a bird (Bakdsura), a horse (keéi), and a bull (Aristasura). 
Sisupala also refers to the upturning of the. cart (Sakata), uplifting 
of Govardhana, and the killing of KarhSa. From the unanimity of 
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the MSS. tradition, it may be concluded. that these incidents in 
Krsna’s life are based on a very old tradition, and the later texts like 
the HV and the purdyas filled in the details. Actually there was no 
scope in the Mbh to describe these details, and the HV begins with a 
request from Saunaka to the reciter Sita for the narration of the 
history of the Vrsnis and the Andhakas. In reply Siita related that 
after the story of the Mbh had been related by Vaisampayana, 
Janamejaya requested the former to relate the history of the Vrsnis 
and the Andhakas. .This tradition can be correlated to the Mbh. 
Parva-samgraha chapter (1 .2.233) where it is said that the whole 
story has been exhaustively related in eighteem parvans and the 
dynasty of Hari and the future has been narrated in the Khila. 

It is clear, therefore, that the HV is just as authentic or as 
unauthentic as the Mbh. 

This claim cannot be made for the VP or Bhp. It is apparent 
however that both these puranas developed out of the HV, and ina 
sense the Bhp successfully blends legends and myths with a distinct 
philosophy. A comparative:study of these three texts is likely to 
yield a rich harvest, but it cannot be attempted in the present work. 
We shall therefore confine our attention mainly to the Mbh and its 
supplement or Khila, the HV. 

In the M5h itself Krsna is identified many times with Visnu. In the 
Sabha-parvan (33) to which reference has been made above, Bhisma 
proposed that Krsna should be accepted as the foremost among those 
who were present at Yudhisthira’s Rajasttya sacrifice, and therefore 
the arghya (respectful oblation) should be offered to - him. 
Objecting to this Sisupala pointed out that how could Krsna be 
honoured when his father Vasudeva was present. Sigupala also 
pointed out that among the assembled kings Drupada was the 
seniormost ; if Krsna was regarded as an Gcarya (teacher) then 
Drona was his senior; if Krsna was taken as a rtvij (priest) then 
Vyasa being present, he could not be offered the arghya (2.34.6-9). 
In reply Yudhisthira: pointed out that Bhisma knew the truth about 
Krsga better than anyone else; and all other assembled kings by 
their silence had given their consent to Bhisma’s proposal (2.35.2-6) . 
Then Bhisma got up and said that Krsna was not only the foremost 
among warriors, he was not only the most deserving to be worship- 
ped by the assembly, but he was fit ‘to be worshipped by the three - 
worlds : 
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_na hi kKevalarh asmékam 

‘ ayam arcyatama’ cyutah > 
trayanam api lokaknam 
‘arcaniyo maha-bhujah 2. 35. 9)" 


Who i in this world i is ‘greater than Kegava? 


nrnam loke hi ko’nyo’sti 
' visistah keSavad rte (2.35. 18.) © 


Sri-Krsna,° Bhisma. declared, ‘was the rtvij, guru, ee snataka, 

and king; in a word, he was all in one, and one in all. Krsna: was: 
the origin and: dissolution of the world. He was the unmanifested: 
prakrti, the primal lord. Krsya was the intellect, mind, the mahat- 
tattva, the five elements, namely, air, fire, water, space, and earth. 
The sun, the moon, the stars, and the planets were all based on’ 
Krsna.’ (2.35.19-25). Then Sahadeva began ‘to praise Krsna, and’ 
referred to him as the killer of Kesi, and declared that he would 
place his feet on the head of any king who would oppose Krsya’s 
worship. All the kings remained silent and gave their tacit consent. 
Then Narada came out with an eulogy of Krsna (2.36.2-9). - 

This was followed by further disputes in which Sisupala referred. 
slightingly to the deeds performed by Krsna, which have been related 
above.. Krsna then’ cut off Sigupdla’s head, but this story is too 
well-known to be repeated here. 

The point is that, fairly early in the story, the Mbh establishes 
the divinity. of Krsna. Krsna’s super-human power was again 
revealed in Kaurava court. He had gone there just before the fata] 
Kuruksetra war to effect a peace between the Kauravas and the 
Pandavas. As Duryodhana refused to listen to any reason, Krsna: 
had to tell. him someShome truths about him (Duryodhana). This 
enraged Duryodhana, and later he hatched a plot to arrest Krsna. 
On hearing this, Krsna revealed his cosmic form or ViSva-ritpa. 
(5:129) which overawed Duryodhana and his associates. 

Next we come to the delivery of the Gita on the battle field. The 
circumstances which led to its recital, and the text-itself are so well- 
known, that we need not discuss them here. We would only 
restrict ourselves to the discussion on one point. But before proceeding 
further, it may be emphasized that the divinity of . Krsna is not 
revealed in the Gita alone, or for the first time in the Mbh. As we 
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have shown, his divinity was first-proclaimed by Bhisma, Sahadeva. 
and Narada during Yudhisthira’s R@jasiya sacrifice. And with the 
exception of Sigupala, all the kings accepted. his, divinity. Later, he 
showed his miraculous power.in the.Kaurava.court. Therefore his 
promulgation of the Git@ does not come as a surprise to the reader 
of the Mbh. It is, however, usual to read’ the Gita as a separate 
text, which, we submit, is not the proper way of reading it. The 
Gita is part and parcel of the Mbhk and must not be torn asunder 
from the larger text. 

Many renowned scholars have suggested that the:Gita, and the 
passages. in the Mbh where Krsna is identified with Visnu, or is 
otherwise deified, are later interpolations. All the:passages I have 
quoted are included in the Critical Edition of the Mbk published by 
the Bhandarkar Oriental Research Institute and edited by the 
best available modern scholars, and these passages have a continuous 
MSS. tradition. Therefore, at the present stage of our knowledge, 
these passages have to be accepted as integral parts of the Mbh. In- 
deed if they-are deleted, the Mbh will lose its. narrational coherence. 
Secondly, so far as the history of vaisgava faith and movement is. 
concerned,these are the most important parts of the Mbh, which in- 
deed endowed. the epic with semi-Vedic authority. 

Regarding the teaching of the Gita, the only topic to which. ‘we 
shall discuss briefly. is the Karma-yoga or doctrine of karma, because: 
it seems to be the most misunderstood part of the Gita. It is:now 
fashionable to describe the Gita as a gospel of action. It indeed calls. 
_ for action to start with, but. had it ended there,:it would have been 
an ordinary. text, unworthy of the veneration which has been showe- 
red on it ever since Sarkara wrote his commentary. more than a 
thousand years ago: 

A detailed. discussion of the teachings of the Gita is not possibie 
here, so I: limit myself to quoting a few verses which have to be. 
regarded as maha-vakyas for the purpose of interpreting the text. 

Krsna first says : 
na karmanaém anadrambhan 
naiskarmyar. puruso’snute 
na. ca sannydsanad: eva 
siddhitn samadhigacchati. (3.4) 


(‘Freedom from activity cannot be achieved by abstaining from action. No- 
body becomes:perfect by merely ceasing to act.’) 
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In the next verse he says : 
na hi kagcit ksanam api 
jatu tisthaty“akarniakrt 
karyate hy=avasah karma 
sarvah prakrtijair-gunaih (3:5) 


(‘Indeed nobody can ever cease to act even for amoment. All are helplessly 
‘forced to act by the gunas.’) 

These simple truths had to be forcefully pointed out to Arjuna, 
as he was contemplating to run away from the battle-field, the most 
gnoble-attitude for a-ksatriya prince. But it is:apparent that Krsna 
“is not denouncing naiskarmya or ‘freedom from action’, or ‘non- 
-action’, which.is the complete state of passivity. He merely says 

that such a state cannot be obtained by laziness or by a supine atti- 
tude. 

Then:K:rsya describes the various a of spiritual development 
<and: at the:end declares : 


asakta-buddhih sarvatra 
jitatma vigata-sprhah 
naiskarmya-siddhim paramata 
_sannyasen“adhigacchati (18.49) 
(‘When a man’s intellect is free from all attachinénts, and he has achieved 


-mastery over self, and is free from desire, he -attains perfection in naiskarmya, 
:that is, the perfect state of non-action.”) 


This indeed, according to the Gita, is the ultimate ‘stage in a 
man’s ‘spiritual journey, which he can attain after rigorous sadhana 
extending over countless births. There is no short cut to it, as 
Arjuna had contemplated. * 


What is karma? Krsna says: 


karmano hy-api boddhavyarh 
boddhavyaia ca vikarmanah 
akarmanas“ca boddhavyath — 
gahana karmano gatih (4.17) 
(You must realise what is action and what is forbidden action ; you mus 
~also realize non-action. Mysterious is the nature of karma.’) 
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karmany-akarma yah pagyed 
akarmani ca karma yah 

sa buddhiman manusyesu 

sa yuktah krtsna-karmakrt (4.18) 


(‘He who sees that there is non-action in action, and that there is action in 
non-action is indeed wise, he is a yogi; he indeed has completed [the perfor- 
mance] of all actions.’) 


Here the operative verb is ’paSyet,’ from which it follows that in 
order to get release from karman, it is sufficient to see or to- realize 
the truth about karma, and immediately, the seer goes beyond the 
domain of karma, akarma, and vikarma, and he becomes: united, 
‘pukta. 

This is a very well-known passage and has been very fully inter- 
preted by the famous dGcaryas. Hence there is no need to dwell 
upon it at length, except to point out that Krsna did not preach a 
mere gospel of action, a view which is given wide publicity by the 
politicians. 

Krsna, however, does not say that cessation from action is the 
highest state. He says: , 


mat-karma-krngmat-paramo 
mad-bhaktah sathga-varjitah 
nirvairah sarva-bhitesu 
yah sa mam eti pandava (11.55} 
(‘My deyotee, who works for me alone, who makes me the central and ulti- 


mate object of his attainment, who is free from [other] attachment, and who is 
without hatred towards any creature—that man, O Pandava, attains me.”) _ 


As Sathkara has said, this verse condenses the teaching of the 
Gita (sarvasya gita-Sastrasya sarabhittoartho). Commenting on this 
verse from the standpoint: of the Gaudiya-vaisnavas, Baladeva Vidya- 
bhisana says that karma here means building temples in honour of 
Krsna, cleaning such temples, as also maintaining flower’ gardens. 
and tulasi groves dedicated to Krsna. Baladeva also points out that 
bhakta here means the person who is engaged in the nine fold attri- 
butes of bhakti. The reference here is to the famous verse of the’ 
Bhp (7.5.23). 
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Sravanath kirtanarh Visgoh 
smaranath pada-sevanam ~ 
arcanath vandanaih dasyath 
sakhyam dtma-nivedanam 


Sravana and kirtana means remembering His Name, paidasevanam 
means’ service (paricarya); arcana means worship pitja) ; vandanam 
is obeisance (namaskara) ; dasyam means the adoption of the attitude 
of His servant ; sakhyam means to worty about. His welfare ; dtma- 
nivedanam means complete surrender of the body to Him, like. the 
surrender of ‘cattle to the butcher ; one must not even think, as to 
how to maintain oneself. 

_ This ideal of total surrender to Krsna can, therefore, be traced 
to Krsna’s own saying, and is in conformity with his last exhortation 
to Arjuna : 


man-mana bhava mad-bhakto 
mad-yaji math namaskuru 
mamev~aisyasi satyazh te 

ptatijane priyo’si me 

sarva-dharman parityajya 

mam ekath Saranath vraja 

ahath tva sarva-papebhyo | 
moksayisyami ma Sucah (18.65-66). 


(‘Make me the only subject of your meditation, be my devotee, worship me, 

and offer sacrifices to me alone, and you will attain me. You are dear to me. 

Lay down ali duties in me, and seek refuge in me alone. Ishall rescue you from 
all sins, do not grieve.’) 


It is important to remember that this doctrine was preached by 
Krsna in the Mbh. There are many scholars who are of the opinion 
that the Gita is a late interpolation. It is difficult to agree with this 
view, but this problem cannot be discussed here. Objections are 
based even on the ground that Safijaya, who recited the Gita to Dhtta- 
rastra, being at Hastinapura, could not have known, far less have 
heard, what. was happening at Kuruksetra. The answer to this ob- 
jection is that Safijaya was present at Kuruksetra, and the description 
of the entire war is his report to Dhrtarastra whom he visited periodi- 
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cally to keep the blind king posted with the news fromtthe battlefield. 
Actually on the last day of the battle, Safijaya was captured, and 
was about to be executed by Satyaki when Krsna intervened and 
saved his life. However, at the end of the Gita (18.75) Safijaya adds 
that he could overhear the dialogue between Krsna and Arjuna due 
to the boon granted him by Vyasa. This is a miracle, but no religion 
is free from miracles. The immaculate conception of Virgin Mary 
is a much greater miracle. ; 
Gaudiya-vaisnavism lays more stress on Krsna’s early life. One 
reason is that Gaudiya-vaisnavism is concerned with the madhura 
aspect of the Lord which was manifested in Vrndavana. For, a 
Gaudiya-vaisnava devotee has to adopt a certain bhava to enjoy the 
corresponding rasa, relish or delight. Of these the higher bhavas, 
namely, sakhya, vatsalya and madhura, cannot: be attained if the 
devotee cherishes in his heart a sense of the majesty (aisvarya) of the 
Lord. He has to be adored and worshipped in terms of everyday 
life as was done by the cow-herd boys, the milk-maids or Yasod4, 
which is reflected in Sri-Caitanya’s early life at Navadvipa. There- 
fore, to the Gaudiya-vaisnavas, the most important texts are those 
which deal with Krsna’s early life, hence the importance of the Bhp. 
We have already referred to the VP and the Bhp. According to 
scholars, the VP was composed between A.D. 300.to 500, and they hold 
that the Bhp cannot be placed earlier than the 6th century A.D.* 
These dates, particularly, of the Bhp are not accepted by all scholars, 
but for our present purpose, they may be accepted. It may, how- 
ever, be pointed out that if the earliest date for the VP can be A.D. 
300, then the HV must be dated at least a couple of centuries earlier. 
The most important and well-known part of the Bhp is the rasa-. 
lila episode described in.the-tenth canto (29-33). The Bhp gives the 
most elaborate description of the rdsa-lila but it was by no means an 
innovation. The rasa-lila@ is first described in the HV in eighteen 
verses (63.18-35). Though the description is short, it contains all 
the elements found in the later versions. Krsnais said to be kisora, 
which means a boy below fifteen years of age, which is admitted in 
the Bhp also (10.43.39). The milk-maids were however in their 
youth. The sport was held at night and the milk-maids sucked the 
beauty of Krsgna’s face which was like a moon onearth. Krsna 
appeared even more beautiful, dressed as he was in yellow silk. He 
had on him atmlets and a chaplet made of flowers. The milk-maids 
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called him ‘Damodara’.* They embraced Krsna and pressed him to 
their breasts. Though forbidden by their husbands, parents, and. 
‘brothers the milk-maids used to seek out Krsna at night being eager 
for dalliance with ‘him. 


ta varyamanan patibhir~ 
matrbhir~bhratrbhis=tatha 
Krsnath gopathgana ratrau 
mrgayanti rati-priyah 


‘The milk-maids formed a circle and sang songs about Krsna 
(gayantyah Krsnacaritam, 63.25). 

The rest of the passage need not be translated, for it is evident 
that later writers elaborated on the basis of the HV. The singing 
of Krsnacarita indicates that some songs, possibly in a Sanskritic 
language, regarding Krsna were prevalent when the AV was written. 
‘These traditional songs seem to have been referred to as the 
.gopi-gita by Hemacandra in the 12th century. °® 


The VP takes practically one chapter to describe the rasa-lila 
(5.13). Here the description is by the sage Pardéara. He first 
describes that, after the lifting of. mount Govardhana, the milk- 
men of Vraja, awe-struck by Krsna’s prowess, chanted a eulogy. 
Krsna apparently did not relish that a barrier of respectful adula- 
tion should divide him from his friends. So, after remaining silent 
for a while, he. said with simulated anger (pranaya-kopa): ‘O 
milkmen, why praise me unless you cherish a feeling of shyness 
towards me. What is the necessity of discussing that I am praise- 
worthy. If you love me, and if you would praise me, do so ina 
friendly manner. I am neither a god, nor a gandharva, nor a 
yaksa, nor a demon. I am your lifelong friend, you should not 
consider our relation in any other manner’ (5.10-12). (The 
description of this episode in the HV is similar but slightly 
different.) 

Then the gopas left, and the clear autumn sky, the bright moon, 
fragrance of the lotus flowers, and humming of. the bees induced 
in Krspa awish to sport with the gopis. So he began to sing, and 
the gopis flocked around him. The rest of the description agrees 
with the HV and the Bhp. It is stated (vv. 59-60) that ne 
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was a kigora, and that the gopis came to him though they were 
forbidden to do so by their husbands, parents and brothers. 


The VP (5.13.24) relates that after the gopis had assembled, 
Krsna left them for some time. Then the gopis began a search to 
find him (5.13.25-41) but failed. So they repaired to the banks of the 
Yamuna, and began to sing his carita. Then Krsna reappeared and 
the rasa-lila began. 


The gopis, who-were unable to join the-rasa-lila, meditated upon 
him as the embodiment of Parabrahma (5.13.22), and at the end 
(5.13.62) it is stated that Krsna pervaded everyone, just as the five 
elements, namely, the sky, air, fire, water, and earth pervade everyth- 
ing. This is the esoteric substratum of the rasa-/ila, but ¢ as we. shall. 
see, here the VP was not alone. 


An early allusion apparently to:the rasa is found in the Yoga- 
vasistha, which is a pre-Sathkara advaita text. The Yoga-vasistha 
(Nirvana, Parva, 64.33) while describing Visnu’s incarnations refers 
to his birth as Krsna or Janardana and states : 


arhé-Avatara-lilabhih 
kurute jagatim. sthitim 
ekah kanta-sahasrani 
tulya-kalazh nimesavat 


(‘By his sport in [this] incarnation he preserved the stability of the world; and one 
lord sported witha thousand beloveds simultaneously and it appeared. like a 
moment.’) 


The available printed commentary explains that the reference here is 
to the sixteen thousand wives of Krsna’. This explanation does not 
seem to be convincing, and it is more likely that the reference here is 
to the rasa-lila. 


Two secular texts of a fairly early date mention radsa-lila. The 
first is Vatsyayana’s Kama-siitra (6.10.25) where the hallisaka and 
rasaka, which apparently were composed of songs and dance, are 
mentioned. The commentary explains hallisaka as a ‘dance in which 
the women form a circle and dance around one man, just as the BOD 
danced around Hari.’ 
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mandalena ca yat strindm 
nrttam hallisakarh ‘tu tat 
neta tatra bhaved eko 
gopa-strinamh yatha Harih. 


The commentary in which this verse is quoted was. composed: 
about the middle of the 13th century, but about a century earlier 
Hemacandra (A.D. 1082-1149) in his Abhidhana-cintamani had quoted 
the first two padas of this verse, and in his Desinamamala, after 
giving rasaka as the synonym of hallisaka explains it as mandalena 
strinam nyttam. It is apparent therefore, that the verse quoted in 
the commentary to explain hallisaka was handed down from an: 
earlier age. 

It is evident that the story of Krsna’s rasa-lila with the gopis was 
based on an ancient, continuous, and widely prevalent tradition. 

It was around these traditions that the vaisnava faith developed: 

‘and spread out all over-the country as a vital religious movement. 


3. Radha 

A: famous Christian writer, Miguel de Unamuno, has said: ‘To 
believe in God is to desire his existence, and what is more, to act as 
though’ he existed.’ The Gaudiya vaisnavas believed in the Hladini- 
Sakti of the Ultimate Reality, whom they:personified as Radha. 

Krsna, as we have seen, was a historical person, but Radha’s 
claim to historicity is dubious. Not to speak of the Mbh, or the HV,, 
she is not mentioned in the VP or even ih the Bhp. There is,. 
however, a fairly ancient literary tradition which depicts. her as a 
village belle and the typical amorosa. 

The earliest text in which Radha is coupled with Krsna is the 
Gatha-Saptasati, an anthology of Prakrit verses ascribed to the 
Satavahana king, Hala, who flourished about the:3rd century A.D.® 
Three. verses in the Saptasati mention Krsna; none of them are by 
Hala. The first verse (1.89) mentions Radha and Krsna thus: 

‘O Krsna, your act of removing the dust from Radhika’s eyes, 

by blowing through your mouth, is depriving other ballavis 

(milk-maids) of their dignity.’ 

_ The word ballavi means a milk-maid or a gopi, and has been: 
used in this sense.in the Gita-Govinda. 
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In the second verse (Saptagati, 2.12) the women of Vraja 
{Vraja-vadhu) smile surreptitiously looking at the face of Krsna while 
Yasoda says: ‘Even now Damodara is to me a little boy.’ 

The third verse (Saptasati, 2.14) desctibes that while dancing, 
the expert or the clever gopi (niuna™ i.e., nipund-gopi) kisses the 
image of Krsna reflected on another gopi’s cheek. 

Thus we have not only references to Krsna, Yasoda, gopis, and 
Radha, but that Krsna is stilla young boy, his dalliance with ‘the 

_gopis is secret, and he shows a preference for Radha which causes 
jealousy among other gopis. Yasoda, as well as the gopis, and 
Krsna’s dance with them are mentioned in the HV, which, as we 
have seen, has been assigned by the scholars to about A.D. 300, 
which would make the Saptasati and the HV almost contemporary 
works. It would follow, therefore, that even when the HV was 
being written there was a tradition that among the beloved of Krsya, 
Radha was the most favourite. 

More details are given in an ancient Tamil work under a slightly 
different form. The Tamil classic Silappadikaram mentions god 
Mayavan (lit. the -great-dissembler), his elder brother Balarama, and 
his (Mayavan’s) wife Nappinnai or Pinnai. They were worshipped by 
the cowherds and milk-maids, and many of their boyhood games played 
in the quarter of the cowherds are mentioned. One of the games 
‘was the kuravai dance in which only girls took part and assumed the . 
roles of Krsna and Balarama. In the description of a kuravai dance 
given in the Silappadikaram, a dancer places a garland around 
Mayavan’s neck and says: ‘Is Pinnai ... so beautiful that he, who 
had won great reputation by measuring the universe, would not look 
at Laksmi dwelling in his own breast?’ Then the girls stood in a 
circle and ‘said: ‘We shall sing! in honour of him who broke the 
Aurunda tree ‘in an extensive upland (of the Gokula).’ 

The song which follows mentions how Mayavan once used a calf 
.aS a Stick to knock down fruits, which like the child Krsna’s uproo- 
ting of the tree is found in the Bhp. Then is mentioned Mayavan 
playing on his flute, the dancing of Pinnai and Mayavan on the 
‘banks of the Yamuna, and the theft of Pinnai’s clothes by Mayavan. | 

-4t is also stated that Mayavan had a sea-coloured complexion, and 
-once he hid the sun with his discus. His brother, Balarama, is, 
however, of fair complexion. Among Pinnai’s choristers is the Vedic 
bard Narada, who keeps correct time to her strains by playing upon 
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the first: string. Méayavan tended cattle at Gokula near Dvaraka. 
Once his hands were tied with the churning rope of ASodai (Yagod4) .. 
In conclusion the girls sang : 

‘Vain is the tongue that will not praise him who triumphed over 
the deceit of the foolish schemer Karhéa, and who went as the mes- 
senger of the five Pandavas to the hundred (i.e., Kauravas)... Vain is. 
the tongue that does not say Narayana.’ 

Elsewhere, the hero of the Silappadikaram, ‘Kovalan, and‘ 
his wife, Kannaki, the heroine, are thus compared with Krsna and’ 
Pinnai: ‘Is this lord who eats good food Krsga...... nursed by 
ASodai in the village of cowherds? Is this lady (i.e., Pinnai)... 
the brightest lamp of our (cowherd) community, who gave succour: 
tothe lord of the blue gem, on the banks of the river Yamuna ?” 

The identification of Krsna and Mayavan, already evident from: 
the narration, has been made inthe last passage. One wonders. 
whether Mayavan is taken from Indra’s epithet :m@ya@vi found in 
the Rgveda, in which case the implied reference may be to Upendra,. 
or ‘younger brother of Indra’, one of Krsna’s epithets found both. 
in the Mbh and the HV as well as in later literature. 

Nappinnai has been identified with Radha. But it should be- 
noted that Nappinnai is Mdayavan’s married wife. Radha too- 
is accepted as Krsna’s wife by certain Vaisnava sects, the most: 
prominent among them being the Nimbarkas. But no explanation 
has yet been found for the substitution of Radha’s name by 
Nappinnai on Pinnai. 

In the kuravai dance, the girls alone take part and to this extent 
it differs from the rasa. But it is stated in the VP. (5.13.25-29)) 
that, when at the beginning of the rasa-lild Krsna left them tem-- 
porarily, the gopis continued their amusement or pastime by 
behaving like Krsna, and saying to each other: ‘I am Krsya, see: 
how beautifully I walk.’ Another said; ‘I am Krsna, listen how 
sweetly F sing.’ Another gopi said: ‘You wicked Kaliya, keep: 
quiet. I am Krsna.’ Other gopis pretended to have uplifted the _ 
Govardhana or to have killed the Dhenukasura. Thus they imitated. 
the Jilas of Krsna'(Krsnaysa lilaya sarvam Gdade 5.13.27). 

There is thus some similarity between the kuravai and part of the 
rasa dance as given inthe VP. The songs during the kuravai also. 
seems to be similar to the Xrsna-lila songs sung by the gopis as men- 
tioned in the HV. It is possible therefore that these songs in 
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Tamil in the South and in Prakrit in the North maintained the tradi- 
tion of Radha. That is, Radha lived in the folk tradition i in north 
and south India, though in slightly differeut versions.. 


It is difficult to say as to when Radha first stepped into. Sanskrit 
literature. It appears that the earliest Sanskrit writer who mentioned 
Radha was Bhatta Narayana, the author of the Benisamhara. Bhatta 
Narayana’s date is not known, but for good reasons he is supposed 
to have flourished about- A.D.700, though earlier dates have been 

‘suggested by some scholars.° The second mangala verse of .the 
Benisamhara states : , , 


‘Radhika became angry [with Krsna] in course of their sports on 
‘the banks of the K4lindi and lost all interest in the rasa dance... As 
she walked away bedimmed with tears, Krsna planted ‘his steps on 
the marks left by her steps, and his hairs stood on end, and she > 
looked at him with a happy face. Maye reconciliation lead you 
to prosperity.’ te 


The VP (5.13.30-41) also states that when the gopis lost sight. of 
‘Krsna they began to search for him, and traced his movement by his 
foot-steps which had covered the imprints left by the steps ofa 
“lucky damsel’ (krtapunya madalasa 5. 13. 33) who had preceded him. 
Later the gopis found that Krsna had left that woman due to her 
pride, and had gone away in another direction. The Bhp also 
relates the same story, namely, that Krsna disappeared from the’ 
gopis having taken one of them with him, and the gopis while sear- 
ching for him said: ‘Whose footprints are these? Asa she-elephant 
follows a male elephant, so did this fortunate woman.accompany the 
son of Nanda with his hands on her shoulder. Verily she must have 
woushipped Krsna, for him to have taken her to a jones place forsa- 
king us.’ (Bhp, 10.30.27-28). 


The Bhp (10.30.38-39) relates that later this woman, who is not 
named, became proud,{and said that she was unable to walk any 
further and Krsna-should carry her on his shoulder. .Krsna told her 
to climb on his shoulders, and disappeared. Then. she began to 
lament. Then all the gopis began to pray. for Krsya’s, appearance. 
Here occurs the famous verse of the Bhp beginning with. Suratandtha 
te’Sulka-dasika (Bhp, 10.31-2) and then Krsna ere (Bhp, 
10.31.2). 
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Here we have to. consider as to where did Bhatta Narayana get 
the story of Radhika. ‘His allusions may have been partly borrowed 
from the VP or the Bhp, but the name of Radha, and her reconcilia- 
tion with Krsna must have been taken from some other source. It 
is evident, therefore, that the. Prakrit folk-lore, to which reference 
has been made.above, was Bhatta Narayana’s source, unless he had 
access to some Sanskrit text which is now lost. 

No reliable information is available about Bhatta ‘Narayana’s life. 
The untrustworthy Ksitisa-vamsavalicarita, however, relates that 
Bhatta Narayana was one of the five brahmanas whom king Adisira 
brought from Kanauj to Bengal. Historians usually disbelieve the 
story of king Adisiira, but we would suggest that one should main- 
‘tain an open mind régarding Bhatta Narayana’s immigration to 
Bengal. Bengal became the home of Radha-Krsna worship, and it 
was in Bengal that Jayadeva wrote the Gita-Govinda. Secondly, the 
influence of Prakrit on the Radha legend was most pervasive in 
Bengal, and survives in the name of Radha’s husband Ayan.*° 

The worship of Krsna and the milk-maids began about the 
time when the Beyisamhara was written. A mutilated inscription 
from Pabhosa (Prabhasa), a place about thirty-two miles south- 
west of Allahabad on the Yamuna, states, ‘Sri-Krsna-Go pi-ritpa- 
kartta’ (maker of images of Sri-Krsna and the gopis). On palaeo- 
graphic grounds, Biihler ascribed this inscriptions to the ‘seventh 
or eighth century A.D.’ 

About the same time Dimboka composed a verse which has 
een included in Vidyakara’s Subhdsitaratnakosa vee No. 980). 
{t has been translated by Prof. Ingalls as follows : 


The pilgrims‘in the street have.warded 
off the painful cold with their broad 
quilts sewn of a hundred rags ; 

And now with voices clear and sweet 
They-break the morning slumber 

of the city folk 

With songs of the secret love of 
Madhava and Radha. 


It is apparent that the gopis and Radha were deified at about 
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the eigth or ninth century at the latest. But the verse shows that 
Radha was worshipped by the poorest section of the people. We 
would suggest that at this period she was worshipped by some: 
particular esoteric sect like the later-day Bauls. Her consecration. 
as a Brahmanical deity came a little later. 

The Matsyais one of the oldest of the puranas and has been: 
assigned to the period between A.D. 200 to 400.11 The Mastya 
mentions Radha in a single verse (13.36) but assigns to her the: 
same place in Vrndavana which Rukmini held at Dvaraka. That 
is, according to the Matsya, Radha was Krsna’s wife. This, it 
may be recalled, was the Tamil tradition. Later, as we know,, 
Radha became the symbol of parakiya-prema, but the tradition. 
persisted that she was Krsya’s wife. 

In aninscription from western India issued in the Saka’ year 
940 (A.D,1018)) it is said that Visnu (Sauri) is heated due to his 
separation from Laksmi (Kamala)*?. Another example of a slightly’ 
different type is afforded by the Belava copper plate of Bhojavarman,. 
probably issued in the first-half of the twelfth century, which states : 
‘He (Hari) again in this world, appeared as Krsna, who sported. 
with one hundred milk-maids as the leading figure of the Mahabharata 
Ladue 718, On the other hand, three inscriptions of the Paramara. 
king Vakpati Mufija issued in A.D. 974, 982, and 986 contain the 
following verse : ‘May the active body of the enemy of Mara (Krsna) 
which the face of Laksmi could not please, which the waters of the: 
ocean could not cool, which the lotus of his lake of his own navel: 
was powerless to pacify, and which could not:be soothed by the- 
fragrant breath issuing from the thousand mouths of Sega, may: 
that body:of Krsna so- heated by Radha’s separation protect. 
you’?*, 

Thus we come across six traditions: 

(1) The earliest tradition was that Krsna sported with the gopis 
in Vrndavana. This is found in the AV, and developed in the V P,. 
and the Bhp. This tradition is found in the Pabhosa and the Belava. 
inscriptions. 

(2) Radha was the wife of Krsna. This is the Tamil tradition,. 
and is found in the Matsya-purana. As mentioned above Nimbarka’s. 
sect accepts this tradition. Even Ripa Gosvamin effected a regular 
martiage between Radha and Krsna in the tenth act of his Lalita-- 
Madhava. 


RADHA-KRISHNA AND SRI-CHAITANYA 49 


(3) Radha was Krsna’s favoured beloved. This tradition began 
with Hala’s Gatha-saptasati, and found its culmination in Jayadeva’s 
Gita-Govinda. It may be noted that other Prakrit verses, besides 
the three in the SaptaSati, have been found mentioning Radha. 
These verses do not give any indication that Radha was worshipped, 
nor does the Gita-Govinda. 

(4) A Sanskrit literary tradition which is first seen in the 
Benisamhara. This tradition may have been derived from the Prakrit 
traditions. The Saduktikarnamyta (which is an anthology of verses 
compiled by an official of king Laksmanasena, A. D. 1179-1205) con- 
tains eleven verses which mention Radha. One of the verses was 
written by Laksmanasena himself, two by Umapatidhara, and one by 
Sarana, both of whom were attached to Laksmanasena’s court and 
are mentioned in the Gita-Govinda. These verses probably indicate 
that the love of Radha and Krsna was the Sena monarch’s favourite 
theme, and his court-poets tried to please the king by their 
treatment of this episode which culminated when Jayadeva produced 
the masterpiece. 


(5) The worship of the gopis and Radha began by the eighth or 
the ninth centuries at the latest. At the beginning, Radha may have 
been a folk-deity, but by the fifteenth century Radha and Damodara 
were being worshipped in Gujarat as the family deities of a ruling 
chieftain=*. 

(6) Last was the tradition of the later puranas. We have seen 
that Radha is mentioned in the Matsya as Rukmini’s counterpart. 
The Skanda states in the Prahlada-sarihita, that she is one of the 
eight gopis, while the Bhavisyottara includes her among ten gopis. 
These two purdnas in their present form were written about 7th 


century A. D. though there may have been later  interpo- 
lations. 


Elaborate accounts of divine Radha is found in later pura@nas like 
‘the Padma and the Brahmavaivarta. Radha is also treated in some 
detail as a divinity inthe Sakta purdnas like the Devi-bhigavata and 
the Maha-bhagavata. It has been shown by Dr. R.C. Hazra that 
the chapters dealing with Radha in the Devi-bhagavata have been 
lifted from the Brahmavaivarta. It does not, however, detract from 
its intrinsic importance. The evidence of the Sakta puranas is impor- 
tant, for it shows conclusively that by this time the divinity of Radha 
4 
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had become such an integral part of the Brahmanical faith, that even 
the Saktas had to accept her as a divinity. 


It is difficult to establish the dates of these purdnas, particularly 
the sections dealing with Radha.t* Generally it may be held that 
most of these puranas were composed some time after the tenth 
century, and some portions of these purayas may have been com- 
posed very much later, as late as the fifteenth or even the sixteenth 
century. The puranas were inflated from time to time by the addi- 
tion of fresh materials to suit the exigencies of the time. They indi- 
cate the growing popularity of Radha. 


As already pointed out, Radha is not depicted. as a divinity 
in the Gita-Govinda, though most of the puraénas which proclaim 
her divinity seem to have been composed in Bengal. It may be 
suggested, therefore, that unless there is good evidence to the 
contrary, the materials on Radha in the later purdnas should be 
held to have been composed after the Gita-Govinda, that is, after 
the twelfth century A.D., roughly between A.D. 1200 to 1300. 


This conclusion is at least partly supported by the fact that, 
Gathgesa Upadhyaya in his Tattvacintamani (c. A.D. 1200) con- 
demned the practitioners of parakiya-prema, and held them to 
be unfit for the study of navya-nyaya. It seems that the people 
whom Garngesa had in mind were a peculiar sect of vaisnavas, 
whose doctrine later found an exponent in Ramananda Raya. (It 
may be recalled that the famous lyric, which RAamananda sang during, 
his memorable first meeting with Sri-Caitanya, was in Brajabuli, 
and not in his native language, Oriya.) 


Some time later began the period of Vaisnava literature in Bengal 
and Mithila. Of the Vaisnava poets, the most‘ famous were 
Candidasa and Vidyapati. There were probably three poets named 
Candidasa, of whom only one, namely, Ananta Badu Candidasa 
was the author of the Sri-Krsna-kirtana and about two dozens of 
the current 1200 and odd poems ascribed to Candiddsa. Dr. S.K. 
Chatterjee has suggested that-’Ananta Badu Candidasa may have 
flourished ‘about A.D. 1450, or even possibly, 1400.°17 Itis not 
possible to discuss the problem of Candidasa’s date here, but we are 
inclined to assign Ananta Badu an earlier date, sometiine between 
A.D. 1250 to 1350. 
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: The great vaisnava poet of Mithila was Vidyapati, whose songs 

became as popular in Bengal as they were in Mithila, for culturally 
Bengal and Mithila were closer then than they are now. The date of 
Vidyapati also is not known, but he is believed to have lived between 
A.D. 1350 and 1450. 


It is thus clear that a solid infrastructure of Vaisnava theological 
and devotional literature in praise of Radhad-Krsna existed in Bengal 
before the birth of Sri-Caitanya in February 1486. It is difficult to 
affirm, however, that in spite of Her being admitted to the Brahmani- 
cal pantheon Radha was. worshipped by the upper castes. The avyail- 
able epigraphic evidence shows that centuries before Sri-Caitanya, the 
vaisnavas in Bengal included only lower castes like the banias and 
the valajikas (bauris)*®. It is true that the official records of Vijaya- 
sena and Vallalasena describe them as Parama-mahesvara, while.in 
Laksmanasena’s records the phrase is substituted by Parama-vaisnava 
or Parama-narasimha both for himself and his father. It has been 
stated above ‘that Laksmanasena patronized Radha-Krsna literature ; 
that does not indicate however that he was a devotee of Radha- 
Krsna. He is more likely to have been a worshipper of Visnu 
which is indicated by his epithet Parama-narasirhha. ‘This conclu- 
sion is supported by the negative evidence that though his court- 
poet composed the Dasdvatara-stotra in praise of Krsna, he did not 
write any stotra in praise of Radha. 


Other evidence also corroborates the conclusion that the upper 
classes in Bengal did not:worship Radha before the advent of Sri- 
Caitanya. His biographies relate that when he first began to-preach 
his doctrine, total emphasis was on nama-samkirtana. His contem- 

«temporary, Murari Gupta, while describing Caitanya’s ecstatic state 
during the Navadvipa-lila writes (2.1.25-26) : 


kacic=chrutva Harer nama 
gitam va vihvalah ksitau 
patati srutimatrena 
dandavat kampate kvacit 
kvacit gayati Govinda 
Krsna Krsna =eti sadaram 
sannakanthah kvacit kampa- 
romaficita-tanur-bhrsam 

{ 
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( ‘On hearing the name of Hari or songs about Hari, he falls on the ground, 
‘sometimes in a perturbed state, sometimes like a log of wood. Sometimes 
‘with great devotion he utters the names of Govinda or Krsna in tuneful suce 
‘cession. - Sometimes his yoice is choked and his body shivers and horripilates 
again and again.”) 

Narahari Sarkar, another contemporary has written that Sri- 
Caitanya ‘induced feminine mode of delicacy and grace in males’, 
and that ‘not to speak: of the vaisnavas, the vedantins (monists) and 
even the visayins (men of affairs) danced in the attitude of prakrti.*® 

Both Murari Gupta and Narahari Sarkar had witnessed the 
Navadyipa-lila, though Murari saw it from a much closer range than 
Narahari. Secondly, Narahari was influenced by the Gaura-nagara 
doctrine, wherefore he may have attributed certain attitudes to 
Caitanya’s early life which really developed later. Whatever be the 
explanation for the discrepancy between the two accounts, it is 
evident that the name of Radha did not figure in Sri-Caitanya’s 
kirtana before he went to Puri. 


Even when Caitanya left Puri on his south Indian tour, he had 
the name of Krsna alone on his lips. It was Raya Ramananda who 
told him that. ‘to attain Krsna, one should adopt the attitude of a 
gopi, and continuously meditate on the dalliance of Radha and 
Krsna. One must give up the ideas of magnificence associated with 
Krsna, and submit to the gopis, otherwise one can never attain him, 
as indeed even Laksmi failed to do, though she worshipped him.’ 
Caitanya then asked: ‘What is the highest object of meditation ? 
Ramananda replied : ‘Radha and Krsna’. This is the first time that 
the name of Radha enters in, Caitanya’s biography. It was also 
Ramananda who first discoverd that Caitanya was the incarnation of 
Radha and Krsna in one body. To him Sri-Caitanya. declared : 
‘You know my essential-categories, /i/a and rasa, hence I have revealed 
this form to you. My complexion is not fair, but it appears fair due 
to its contact with the body of RAdha, who touches none but Krsna. 


I concentrate my mind on her emotional feelings, and thus [ taste - 


the delicious sweetness of Krsna.’ 
gaura-amga nahe mor 
Radhathga-sparsan 
gopendra-sut vina tefiho 
na sparse anya jan 
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tafir bhave bhavita 4mi 
kari 4tmaman 

tave nija-madhurya-ras 
kari-Aasvadan . (2.8.238-39) 


This revelation was the foundation of Gaudiya-vaisnava mysticism. 


4. Radha Krishna in Gaudiya-Vaisnavism 


We have been discussing up to now the historicityof Krsyja, 
development of Krsna legends, and development of Radha cult. 
This type of historical analyses, however, is irrelevant for the un- 
derstanding of Radha-Krsna-tattva as it developed in Gaudiya- 
vaisnavism. 

In Gaudiya-vaisnavism, Radhika is the idealized form of an 
Ontological conception, none the less real because she is ethereal. 
The pious gosvamins of Vrndavana went into great details in des- 
cribing her. It is in their language that Radha takes a definite form, 
a human form of superhuman love and adoration, and Radha-Krsna~ 
lila adds a human dimension to the subtle theological and philoso- 
phical discussion. The vivid description of Radha and of her union 
with Krsna are related in everyday human terms; still it is Jila@; a 
divine sport, for no ordinary human being can take part in nor 
perceive it. 

Baladeva Vidyabhisana in intehoreting lokavat tu lila. kaivaiyam 
(Brahma-sitra, 2.1.33) makes out that i/a@ or sport is the overflow of 
the joy within. God is self-sufficient. He is not constrained. by an 
inner necessity to create, nor does He depend on others. But he is 
also fecundity. His joy overflows into existence. This spontaneous 
outflow is symbolized by the theory-of /ila. 

_ In this 71/2, Radhika is Krsna’s hladini-Sakti, but she is not the 
part nor the representation of the Sakti ; she is the Sakti herself in 
its fullest amplitude. Sri-Krisga is the Purna-saktimat, Radha is 
the Purnad-sakti, or as Baladeva Vidyabhiisana writes, Radha adyah 
purnah Saktayah. In the commentary he explains that by adyah 
(et cetera) is meant Candravali. But R&dhais superior to Candra- 
vali, her nearest rival, as Rapa Gosvamin points out in his Ujjvala 
Nilamani : ; 
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tayor apy =ubhayor madhye 
Radhika sarvath = adhika 
maha-bhava-svarup =eyam 
guyair ati variyasi 

hladini ya maha-gaktih 
sarva-Sakti variyasi 

tat sara-bhava-rup =e’yam 
iti tantre pratisthita 


(Among the two, Radha and Candravali, Radhika is always superior. She 
is the realization of the principal emotion, being the concretized form of the 
ideal Aladini-Sakti (the energy of bliss), which is the best or the most 
potent of all the Saktis. In Radhika the cognizable properties or attributes 
or accidents of material and non-material world have been conceived as inher- 
ing in or affecting the essential nature underlying the phenomenon of. 
madhura-rasa). 

The gopis or milk-maids are Radhika‘s kaya-vyitha, though they 
differ from her in form and nature. The delight of rasa does not | 
sparkle nor increase without a sufficient number of partners ; there- 
fore, the Vraja-devis, that is the gopis, are manifested as helpmates 
in the Vraja-lila of Radha-Krgna. This /ild, the divine sport, has. 
been described in everyday human terms. In the Ujjvala-Nilamani, 
Ripa Gosvamin has written : i 


dargan-alimngan = 4dinam anukilyan nisevaya 
yunor ullasam arohan bhavah sambhoga iryate 


( The} youthful couple look at each other, [then] they embrace and their 
delight mounts, then their passion is said to be replete. ) : 
Commenting on this verse, Jiva Gosvamin writes: ‘anukitlyad 
iti kamamayah sambhoga vyavrttah’, that is, ‘sexual pleasure is 
excluded’. 
For, the description here is of preman, which is as different from 
kama as gold isfrom iron. As Krgnadasa Kaviraja has said : 


atmendriya-priti-iccha tare bali kam 
Krsnendriya-priti-iccha dhare prema nam (1.4.141) 


But Sri-Krsya-tattva is really kama-tattva. Sri-Krsna-bija is - 
kama-bija and Sri-Krsna-gayatri is Kama-gayatri. These were ,impart-_ 
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ed by Ramananda to Sri-Caitanya, and by Sri-Caitanya to Sandtana 
Gosvamin. (Caitanya-caritamrta, 2.8.109, 2.21.104). But kama, 
according to Panini (3.3.153), means wish, desire, or longing for an 
object ; for example, kamo me bhuiijita bhavan means, ‘my wish 
is that you should eat’. (3.3.153). The object of desire, or of love 
is also Kama. The desire for Krsna, and its object, Krsna,, are. both 
kama, hence the kama-bija and the. kama-gayatri are aids to 
attain Him. 


This kama is not physical desire. Though essentially the mun- 
dane (prakrta) kama and the celestial (aprakrta) kama have their 
origin in desire, the former is gross and the latter is pure, which 
form their basic difference. From the action of the mundane kama, 
the phenomenal world is created ; unless the kama is vanquished, it 
is not possible to go beyond the realm of may@ and obtain the state 
of perpetual emotion (nitya-bhava), mahabhava, or even reach the 
level of bhava (pure emotion). Similarly, it is not possible to attain 
maha-caitanya (super-consciousness) without freeing the self from the 
celestial kama. Therefore, in the union of Radha-Krsyna, kama has 
to be excluded. 


As Dr. Gopinath Kaviraj has said: The mystic Jila of Radha- 
Krsna is in reality a pleasant variation of the sweet melody of kama 
(kama-kala-vilasa) ... Though Sri-K rsya is the Parama-purusa(ultimate 
reality), Heis unable to visualize maha-caitanya, unless He is united 
with Radha. But the union of Radha with Krsna is not possible 
till she has drawn to herself the poignancy of the entire realm of 
universal emotion, which she has to hold and retain within herself 
as she proceeds alone in her adventurous journey of love towards the 
Parama-purusa, and at the end she dedicatcs herself at his feet. By 
dedicating herself, Radha takes her eternal place in the essence of 
Sri-Krsna, and it is only then, and not before, that Sri-Krsna can be 
called united with Radha, or qualified by Radha. At other times, 
Sri-Krsna being bereft of his Sakti is apiirna (imperfect), and is there- 
fore incapable of conquering (celestial) kama. 

As Krsnadasa Kaviraj has said: . 


Radha-sarhge yad4 bhiati tada Madana-mohanah 
anyatha visva-moho’pi svayarn Madana-mohitah 


(Govinda-lilamrta, 13.29) 
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( When Krsna is with Radha, He attracts the universe; alone He may still 
attract the universe, but is Himself influenced by Cupid.) 

In the ra@sa-mandala, Radha and Krsna are surrounded by the 
sakhis ; with each sakhi there is one Krsna, and they begin to dance. 
The dance over, they leave the rasa-mandala, leaving behind Radha, 
Krsna, and the nitya-siddha-sakhis (nitya sakhis are those whose 
partiality is for Radha in distinction to the sakhis whose partiality is 
for Krsna). Then Radha and Krsna begin to dance the rasa-lila. 
Ultimately even the nitya-siddha-sakhis also depart from the rasa- 

mandala, leaving Radha alone with Krsna to consummate her des- 
tiny, which is to be merged with Krsna, and the dance of duality 
ends in ultimate unity. 


pahilahi raga nayana-bharhga bhela 

anudina badhala abadhi na gela . 

na so ramana na ham ramani 

duhufi mana manobhava pesala jani 
(Caitanya-caritamrta, 2.8.152-53) 


From this unity of Radha-Krsna emerges the ultimate rasa: 
Raso vai sah ; He indeed is rasa. By himself Krsna is advaya-jiana- 
tattva. As Krsnadasa Kaviraja has said in the Caitanya-caritamrta : 

advaya-jfidna-tattva Vraje Vrajendra-nandan (2.20.131) 
and again, 

advaya-jfiana-tattva Krsna svayam bhagavan (2.22.5) 
United with Radha, he is advaya-rasa-tattva. 


Sri-Caitanva 


Sri-Caitanya is worshipped by the Gaudiya-vaisyavas as dual in- 
carnation of Radha and Krsna. A verse attributed to Sandtana 
Gosvamin says : 


Radha-Krgna-pranaya-vikrtir = hladini-saktir = asmad 
ekatmanav = api bhuvi pura deha-bhedath gatau tau 
Caitany=akhyarh prakatam adhuna tad=dvayar c-aikam a4ptam 
Radha-bhava-dyuti-subalitath naumi Krsna-svariipam 


(Radha, the hl@dini-Sakti of Krsna is the final evolute of Krgna’s sentiment 
of love; hence though they were originally a single entity, Jater they 
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appeared in the world in two bodies. The two entities, naw having attained 

unity, is manifested in Caitanya, to whom I bow, | and who is ] the essence 

of Krsna variegated by the brightness of the emotion of Radha. ) 

In his-Stavavali, Raghunandana-dasa Gosvamin says that, ‘Krsna, 
having once fallen in love with his own beauty reflected in a mirror, 
and desiring to taste his own sweetness as it was tasted by Radha, was 
born in Gauda, in one indivisible body with fair complexion belong- 
ing to Radha who was his own. In his samnkirtana, Caitanya has 
merely sung with delight his own sweet names.’ 

Krgnadasa Kaviraja has quoted this verse in the Caitanya-carita- 
mrta, as also the following, which seems to have developed the idea : 

Sri-Radhayah pranaya-mahima kidrso v-anay-aiv- 

asvadyo yen-adbhuta-madhurima kidrgo va madiyah 

saukhyath c-4sya mad-anubhavatah kidfsara v=-eti lobhat 

tad:bhav-adhyah samajani Saci-garbha-sindhau Harinduh 
(What is the nature of Radha’s glorious love ? . What is the nature of love she 


finds in me? What is the nature of the bliss she feels in loving me? With this 
hankering, the moon that was Hari was born in Saci’s womb { as Caitanya ].) 


Thus to the Gaudiya-vaisnavas, $ri-Caitanya combines in himself 
the attributes of Krsna, the Rasaraja, and of Radhika, the embodi- 
ment ot the Mahabhava : the conscious saktimat with the emotionally 
impulsive love of Sakti. In $ri-Caitanya, the limited vision of the 
devotee gets a glimpse of the infinite mystery of Radha-Krsna-lila, 
which he himself is said to have revealed to Ram&nanda Raya : 


tabe hasi tare prabhu dekhaila svariip 
rasaraj mahabhav dui ekriip 
(Caitanya-caritamrta, 2.8.233) 


Devotional love of the madhura type cannot find its fulfilment so 
long as there is separation:between the devotee and the Lord-beloved. 
‘Distinction implies obscuration, which is an impediment to the com- 
plete consummation of love. To accomplish it, the object of devotion 
has to appear as its recipient and also as its bestower. In this idea- 
listic scheme, attainment of bliss is the highest goal, which has been 
idealized and realized in the unity-in-duality of Radha-Krsna. 
Caitanya, the personification of this doctrine, concretizes in 
himself passionate love in its plenitude symbolized by Radha, and 
Krsya, the symbol of eternal bliss. 
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CHAPTER II 
PHILOSOPHY 


I. Introduction 

Sarhkara has said: ‘manusya-loke hi Sastr-adhikarah’ (on Gita 
4.12), for man’s quest for God is at the bottom of human existence. 
In ancient and medieval India, human life was considered to be a 
transitional stage in the soul’s journey to its destined goal of perma- 
nent bliss. Men of contemplative and spiritual nature were born 
again and again in this ancient land even in the darkest periods of 
her history to guide the seekers of truth. And they uplifted the 
society, and brought to the multitude the much needed ray of hope. 
Those guides, or gurus, were the seers and the saints. There were 
others, few in number, whose doctrines have left an imperishable 
mark-on the history of our country. They are called avataras, scions 
of godhead descended from heaven to earth to redeem man. Their 
mystical quests have opened perdurable routes over which have 
travelled countless followers in man’s eternal pursuit of the Ultimate 
Reality. : 

The attitude of the avataras has been summarised by Buddha. 

The Majjhima-nikaya records him as saying: ‘One, who indulges in 
theoretical speculation on the soul and the world while he is writhing 
in pain, behaves like the foolish man with a poisonous arrow plun- 
ged into his flank, whiling away time on idle speculation regarding 
the origin, the .maker, and the thrower of the arrow, instead of 
trying to pull it out immediately... Hence Buddha promulgated the © 
four noble-truths, which relates to duhkha (suffering), duhkha- 
samudaya (causes of suffering), dukkha-nirodha (removal of suffer- 
ing), and the dukkha-nirodha-marga (the way to remove suffering) . 
(Anguttara-nikaiya, 3.61.6; Digha-nikaya, 22.4.5.). 

The ways or margas opened by the avataras, seers, or saints to 
yemove the sufferings of human-bondage are known-as the sadhana- 
margas, which it is difficult to render into English. The word 
sadhana is derived from the root sadh, meaning ‘to go straight to 
any goal or aim’, ‘attain an object’, or, ‘to be successful’. Sadhana, 
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therefore, means ‘accomplishment’, ‘fulfilment’, or ‘completion’. 
In a secondary sense, sadhana also means ‘worship’, or ‘adotation’. 
Thus the phrase.sadhand-marga may be rendered as ‘the road which 
leads to the fulfilment of human destiny through contemplation, or 
worship of God’. 


Every religious leader, who has started a new order or sect, has: 
opened a new path or sadhana-marga. And a religious order has 
enjoyed supremacy and esteem so long its followers, enamoured of an 
easy life or the attractions of cheap popularity, did not recklessly 
meander into the byways of pseudo-spiritual pastures. Then the 
precious vista was lost, and a new avatara appeared to open another — 
way. Not that the older one was wrong, or that the new mode was 
superior: changing time demands new forms. As Sri-Ramakrsna 

Paramahatiisa used to say: ‘The coins of the Sultanate are not used 
as legal-tender in the Nawab’s regime.’ 

Every important sect or sampradaya has to justify its existence on 
logical basis, which has led to the establishment of various: schools 
of philosophy. In Indian content, however, the word ‘ philosophy’ 
needs explanation. Philosophy is the rationalization of experience. 
But then, what is experience? Western philosophy can be broadly 
divided into two complementary parts, epistemology and metaphy- 
sics, both of which are integral parts. of Indian philosophy. But 
while Western metaphysics is the interpretation of either observable 
or recorded phenomenon on the basis ofa logical system, Indian . 
philosophy, properly called darsana, attempts at systematizing the 
experience of reality. Dargana means realization, which is more 
important than the systematic exposition of philosophical view or 
logical analysis. This intuitive realization can be achieved only 
through sadhana, and only those, who have followed the path and 
reached the goal, are entitled to give discourses on darSana. Others 
have been sternly rebuked by Sankara : 
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-even if he knows all the scriptures. On Gira, 13.2.) 

Again in introducing Chapter 15 of the Gita, Sathkara says : 
viraktasya-hi satusarad bhagavat-tattva-jfiane adhikaro na anyasya 
iti 

( Only a man who has no attachment to material life is capable of realizing 
‘the supreme reality.) - 
These are formidable injunctions, using the word in its legal sense. 
It becomes, therefore, difficult for people like ourselves to talk 
on Indian philosophy. As Professor A.J.Arberry has commented, 
‘the obscurities of a doctrine based largely on experience { are] in 
‘their very nature well nigh incommunicable.’ The communication 
gap is very pronounced in all systems of Indian philosophy. It is 
-only the teachers of Gaudiya-vaisnavism, the Gosvamins, who have 
presented the analysis of the nature of religious emotion and fervour 
in all its aspects. The love of Krsna ( Krsna-rati) was installed as ~ 
the dominant feeling (sthayibhava, root emotion), which through its 
appropriate excitants (anubhavas ) and auxiliaries.( vyabhicari-bhavas) 
‘becomes the bhakti-rasa in the mind of the devotee. The texts on 
rasa are the most outstanding contribution of Gaudiya-vaisnavism to 

Hindu philosophical literature. 

It is necessary to remember that Gaudiya-vaisnavism is basically 
a form of Vedanta philosophy. Vedanta is often identified in popu- 
lar mind with Sathkara’s Nirvisesa-advaita doctrine, but in fact all 
the Vaisnava schools from the Visistadvaita of Ramanujacarya to 
the Acintya-bhedabheda of Sri-Caitanya are expositions of the 
‘Vedanta philosophy. The distinguishing feature of Gaudiya-vaisna- 
vism is that, while the older schools actept only the prasthana-trayis 

(Upanisads, Brahma-sutra, and the Gita) as the authoritative texts, 

$ri-Caitanya added, what may be called, the fourth dimension to the 

Vedanta philosophy, by including the Bhagavata-purana as equally 

authoritative. 

Explaining his doctrine to Sanatana Gosvdmin, Sri-Caitanya said : 


Krsna-bhakti-rasa-svarip $ri-Bhagavata 

tate Veda-sastra haite parama-mahattva 

ataev Bhagavat karaha vicar 

iha haite pabe siitra-Sriitir artha-sar 
-(Caitanya-caritamrta, 2.25.110-11 ) 
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To support this contention the third verse of the Bhagavata has 
been cited here: 


nigama-kalpa-taror = galitazh phalam 
Suka-mukhad amfta-drava-sathyutam 

pivata Bhagavatam rasarh dla'yarh 
muhur=aho rasika bhuvi bhavukah (1.1.3) 


(‘The Bh&gavata is the fruit of the kalpa tree [which is capable of conferring 
any bounty asked for]. It (the Bhagavata) has descended from the mouth of 
Suka mixed with ambrosia. Ye virtuous readers, drink again and again this 
- elixir of Bhagavata [till ye have attained the final beatitude].) 

This claim can be sustained after a deep analysis of the Bhdgavata 
which cannot be attempted here. It is a large text, and none too 
easy, though it contains many mythological. episodes which are 
usually its main attraction at a popular level. 


2. Ethics 

‘There is one story in the Bhagavata which is often cited by its 
modern critics as an example of its ethical content. It is the story 
of Ajamila, related by Suka under the following circumstances. 
Pariksit asked Suka as to how a person can be saved from going to 
hell. In reply Suka stated: ‘If a person does not expiate for his 
sinful acts mentally, physically and verbally by due penances, he will 
have to go to hell. Therefore, before the body is assailed by physi- 
cal infirmities a person should make suitable amends for his sins as 
an expert physician treats diseases.’ The explanation failed to 
satisfy Pariksit, who said that since people repeat their crimes, pen- 
ances were as useless aS washing an elephant which after -bathing 
again covers itself with dirt. 

In reply Suka admitted that a sin cannot be wholly expiated by 
the mere performance of penances, if the sinner is under the influ- 
ence of ignorance. ‘But just as burning flames of fire destroy 
‘clusters of bamboo trees, similarly persons steadfast in their religious 
faith uproot their sins by the observance of religious austerities 
(tapas = meditation connected with the practice of personal self-denial 
or bodily mortification), by brahmacarya (continence), by sama 
and dama (suppression of mental and physical cravings,) by tyaga 
(charity), by adherence to truth (satya), and purity (Sauca). But 
‘some persons devoted to Vasudeva destroy all their sins by bhakti, 
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as sun destroys the mist. O King, asinner is not as cleaned by 
tapas etc. as he is by dedicating himself, heart and soul, to Krsna. 
The pious sadhus have recourse to this path. As the rivers can- 
not purify a jar of wine, so the penances cannot absolve a person 
of his sins if he is averse from Narayana. Krsna’s devotees, 
Suka added, ‘are purified of sins, and do not see the noose of Yama 
even in their dreams’ (6.1.1-18). 


Up to this point, Suka was practically elucidating Sri-Krsna’s. 
teaching in the Gita (9.30-1) : 


api cet suduracaro 

bhajate mam ananyabhak 
sadhur =eva sa mantavyah 
samyag vyavasito hi sah 
ksiprama bhavati dharmatma 
$asvac = chantirh nigacchati 
Kaunteya pratijanihi 

na me bhaktah pranasyati 


(Though man be dipped in the gravest sin, let him but love me in utter 
devotion, and he is to be regarded as virtuous ; (for) he has made the correct 
endeavour. Holiness shall soon refashion his nature to eternal peace. O son 
of Kunti, of this be certain : he that loves me shall not perish.) 


The undertaking given to the devotees in the Gita is a part and 
parcel of Vedanta, and the pith and substance of bhakti-yoga. If the 
Lord had not given this assurance to his devotees, His gospel would 
have ceased to be the message of universal love. Just as the validity 
of political or economic doctrines depends on their theoretical possi- 
bilities of leading towards an ideal social life, so a religious creed 
becomes acceptable when it points the way to the redemption of one 
and all, including particularly the sinners. The saints do not need 
Him for their salvation, at least not to the extent as the sinners do. 
As the Bhagavata (1.7.13) says: 


atmaramas =ca munayo 
nirgrantha apy = urukrame 
kurvanty = ahaitukirh bhaktim 
ittham-bhiita-guno Harih 
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<¢vies-of Hari rejained, that:ia sitinet:issnot-purified‘sd much “By<-the 
5 
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observance of expiating ceremonials and other means as by uttering 
the name of Hari’. 

Their dialogue was a long one, at the end of which the ‘messen- 
gers of Yama’ retired, and, as Ajamila regained life, the ‘emissaries 
of Visnw’ also left. But Ajamila had heard their conversation. That 
was enough for him.. He was seized with sincere repentance. He 
promised that he would now get rid of nescience, he would bea 
friend to every one, peaceful, and kind. He decided to root out 
his ego, and fix his mind on Bhagavat. _ 

Thus resolved, Ajamila repaired to Hardwar (Gargadvara), and 
there he began to practise yoga. Thereafter, by means of stéady 
application, Ajamila succeeded in isolating his ‘self’ from its attri- 
butes, and he realized the identification of his soul with Brahman. 
At this stage, the emissaries of Visnu returned to him, and took him 
to Vaikuntha. 

The moral of Ajamila’s story is that, as pointed out by MM. 
Kane, ‘a single heart-felt invocation of the name of God, a single 
act of faith after repentance, and complete surrender to God’s will, 
cancels the result of a whole life of crime and sin. In other words, 
‘eternal damnation’ is not a part of Hindu religion or ethics. It 
should also be noted that Ajamila did not go to heaven by uttering 

the name of God on his death-bed; he was granted a reprieve to 
‘purify himself of his past misdeeds. According to Vedanta, the Self 
is ‘nityasuddha, mukta, and buddha’. As soon as a man realises it, 
he cuts through the bondage of Maya, and regains his primal state. 
Ajamila’s story is an example of this well-known doctrine. 


It has to be pointed out in this connection, that all such--stories 
as that of Ajamila and others found in other texfs are arthavadas, or 
- laudatory passages, meant for praise and must not be,taken as a vidhi 
or ‘absolute rule’. Such arthavada passages abound in the Vedas 
and their validity has been discussed in the Jaimini-stitra (1.2.1-9). 
There, Sabarasvamin has explained that, if the result of a particular 
action is very highly praised, people are likely to be induced to. per- 
form that action. Therefore, the arthavada passages by lavishly 
praising the results of an action, induce: people to act according to 
the ‘vidhi? or rule. The rule or-vidhi in the present instance ‘is that 
one should meditate on the name of Narayana. Ajamila’s story 
exaggerates the result of reciting His name, but thereby it serves the 
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‘purpose of recalling people to the path of devotion. As the 
Mimams4 rules of interpretation were very well-known in ancient 
India, stories like that of Ajamila were never misunderstood. 

Finally, there is some Upanisadic sanction for Ajamila story. 
The Chandogya Upanisad says (7.1.4): nama va Rg-vedo Yajur- 
vedah Sama-veda..(name indeed is Re-veda, Yajur-veda, Saim-veda). 
Though this passage and those which follow do ‘not preach -the 
meditation on Name as it came to be: understood later, it is diffcult 
to deny that they contain the germ of the idea. However, the 
importance of the last idea before death is more clearly expressed 
in the Chandogya (3.14.1) which states : ‘Now, verily a person consists 
of purpose (kratu-maya). According to the purpose which a person 
has in this world, thus does he become on departing hence. So 
let him form for himself a purpose.’ Again the Chandogya (8.1.6 
and 8.2.10) discoursing on the nature of the soul says: ‘As here 
on earth the work which is won by work (karma-jita-loka) becomes 
‘destroyed, even so there the world which is won by merit (punya- 

- Jita-loka) becomes destroyed....Of whatever object he becomes 

. desirous, whatever desire he desires, merely out of his conception 

it arises. Possessed of it he is happy.’ In JSa (17) the dying 

person’s prayer is: ‘O purpose (Kratu), remember. The deed 

(kta) remember.’ And the Brhadaranyaka (4.4.5) says: ‘... But 

people say: “A person is made [not of acts, but] of desires 

only.” [In reply to this I say] “Asis his desire, such is his resolve 

( kratu) ; as is his resolve, such the action he performs ; what action 

{karma) he performs, that he procures for himself.” ’ 


The Gita (8.5-6) also says : 


antakale ca mam eva 
smaran muktva kalevaram. 
yah:prayati sa mad-bhavarh 
yati n=4sty =atra sarhsayah 


(A man who at the hour of death leaves his body with his consciousness absor- 
bed in me, will be united in me; be certain of that.) 
yar yath v= api smaran bhavarh 
tyajaty =ante kalevaram 
tarb tam ev=aiti kaunteya 
sada tadbhava-bhavitah ~ 


\ 
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“ (Whatevér-attan rememibers last, wherl'li¢tis ledving the body} wil be 
‘teitized by’‘Hint jigithe hereafter; becauserthat ssvill be what his mind was/most 


bicapiacinill ses during thisife) egies ct bk tl aEder gaa, 
at oe eee these ee verses Sathkara writes: sin7 
es veyed nt tee, 7 yeaa ravatnd ora 
Swownd |  tarena-kale, paamnesyararh Viggush SMATAR va 
Hot ogsae " »parityajya, Sanirazh. yah, gacchati sa. Vaigpavam ayy 
nnob: . —fattvagh yAtia.na vidyate,asmin arthe, sarhsayg y§tiva 
1 sawn nay iti, -Yarh:yarh devata-visesarh cintayan ,..,, , 
nasiuus ios pacityajati pranacyiyoga-kale Kalevaraga.. |... can 
ones aor: Smttam bhayam eyaetimaanyam, yw sa: 
mice vont sacyad& tasmin bhayah, sa. bhavitah smaryamagataya 
onre , vabhyasto yena,sa,tad-bhava bhayjtah san... » tit 


Lofty ant 57 his eat wan 


ote (The map,whg,at. the boas of, Eis remembers Vigan, and dies, “attain the 
a Vaisnay; -tativa (essential nature rey Visnu). ‘There can’ Bé no deubt regarding 
‘this. Whichéyer god a ‘Man thinks ‘of af the Hour’ df ‘déath!: he dtfditts that 
Satticularly'tememberéd’statd'o? Condition ‘(bhdva).':: Tadbhava:‘means *the: feeling. 
‘USF dévotion of faith; he whoiby peat acts of. devotioniis practised in cial 
nbering: him is fad-bh@ya-bhfivite.)% ase s51 2 Peoria tet (Le ages icy 
vet We have : discussed icone length the story. af: Ajamila,. aaa its. 
rimplications;:torsefute the charge:broyght against Indian philosephy 
“that it has no ethical content.:.::t would b¢..a digressign,; from, our 
‘present purposet.to go into then problem of the comparatiye.value 
vof-ethics and devotion ‘in: religion: We may, however,.cife here:;the 
stopiniom of : Aldous: Huxley.; as: expressed in his, book; The-Perennial 
Philosophy, where}: hevspeaks: of.; three -farms, of ~modexn: idolatry 
which corrode culture and obstruct the progressiof givilization. The 
first is technological idolatry, which attributes human redemption 
_ and liberation to material progress .only,+rthe gadget culture. The 
second or political idolatry:attributes;humasrhappiness exclusively to 
social and economic organizations. And:lastly comes moral idolatry: 
this consists in the\:worship:-of .cthical ideals instead of God in an 
attempt to acquire virtue, which is treated as an end in itself and not 
a8 a Hieans to ab’ did! * Cofniienting ou this form’ of idolatry Huxley 
states : ages Bea gy are A 
‘The idolatrou$ ‘Wérship' Uf ethical’ values'in and for themselves. 
defeats its own object—and' defelts it‘ ndét* offy' beeause there is a 
lack of all-round development, but afsé dind above all because even 
the highest forms of moral idolatty ‘are’ Gd: Jetlipsing and therefore 
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gurantee ‘thé eee aaa me piu saueieieas and spaicenasl knaowt. 
ledgé oneal Pots it ce BIE Gott fan feraoyor of dy 


ih’ a Sense, thai” fliiout hiloadi is siipra- ethibat!” Every!" 
action produces results. Theréfore the “cessation of ‘Activities or’ 
the dedication of its" Fruits to Krgna’ (Gita;'9'2928) 'wds'é6nsidered ” 
essential to’ tendet a''inan “happy. This happiness must be réal and 
not apparetit, etétnal’and’ perpetual’ and ‘not ttarlsitoty: and -epheniet?* 
al. All'the ‘sadhana-margas were devised’ to Tead te! this Smanim | 


bonum, only the definition, o happiness, differed.” mae 
Veh ee ate Mi aa 


3, Pattva AES ye fa a — Pura Boy deefedys 

toes. ae athe CEOS Ve Se ; folire bef SUG, \ PAPA Ore 
Gaindiya-vaiiaiion, | as ‘Wwe: ia said, ts"‘one“of the schools of’ 
Vedanta.’ Indeed it was thé ‘last: offshodt'of thé mighty Vedanta 
tree. * Sided’ thé formulation of the “Acititya~bhed&bhieda ‘philosophy-? 
of Gaudiya-vaignavism, ‘there has.been no .othen major, interpretation 
of Vedanta: doctrine: -. Vedanta -began. with the vision-of the Vedic; 
seers recorded in. the Upamigads: : -It was: systematically. arranged jn... 
the . Brahma-sitra....Acarya : Sarhkara in-the.-beginning.of the ninth. , 
century: A.D.; uprooted the: decadent:Buddhism and.,xe-established ), 
Vedanta on a logical basis, refuting the validity,of allt, other: contem--- 
porary.systems of philosophy.::Theni: came:-several: great commentar: ; 
tors,.of .the.:.Brahma-sitra. Last was; Baladeva Vidyabhiigana, wha, 
wrote his Govindabhasya:.commentary:.on -the,. Brahntarsittra sin- the, 
eighteenth wcentury.- to. establish: ears Daca DRMSSODNS 
of the Gaudiya-vaisnavas. 1.00 torre ww rude raat 

The problems dealt with in’ Vedanta ‘may‘be resolved into thredy«. 
namely, natute:of the Ultimate Reality, nature -of the individuals: 
soul, ‘and thé relation between the Ultimate Reality :and ‘the indivi- » 
dual:soul:: ‘To Sathkara‘the individual: soul‘was identical: with Brah--\ 
man“or‘/Ultimate!'Reality. “According'‘to ‘ Ramanuja, Brahmai ' 
comprises within himself elements of plurality, including matters.:! 
with; its. various . modifications, and.,squls of different,..classes and 
degrees. Git {soul),,and acit (matter), are entirely dependent on, and ., 
subservient,fa.Jévara,; who pervades ang, rules .all things,, material .,, 
and ,non-material,..as the antgryamin..or the in-dwelling;self.., The, , 
Bhedabheda school,,of Nimbarka recognizes both identity and di- 
fference between Brahman and the jiva. The unity and. difference, 3 
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that exist between the individuals and Brahman is held to be natural 
and unconditional. The difference between the views of Nimbarka 
and Ramanuja is that, while the latter considers that the souls and 
the matter qualify the nature of Brahman and arein that sense one 
with it, Nimbarka repudiates the concept of permanent modification 
of the nature of Brahman by the souls and matter. According to 
Madhvacarya, the difference between Brahman and individual souls 
is real and ultimate, and does not disappear even in the state of 
release, The freed souls come close to God, but never become one 
with him. According to Vallabhacarya, individual souls come out 
of Brahman, like sparks from fire. The jiva is supported and 
controlled by Brahman. The limitation of the jiva is that, it can 
enjoy Gnanda but can never be Gnanda-maya. Brahman is the 
@nanda-maya; He gives Gnanda to the jivas. As the giver and the 
receiver cannot be one, Brahman and the jiva can never be identical. 


The position of the Gaudiya-vaisnavas is different from all these 
schools. One of the reasons for this difference is that, the Gaudiya- 
vaisnavas relied to a much greater extent than any other school on 
the Bhp. The main doctrine of the Gaudiya-vaisnavas were formula- 
ted by the gosvamins in the sixteenth century, with the Bhp as their 
principal text, and their works provide the guidelines to the philo- 
sophy of this school. Their main spokesman was Jiva Gosvamin, 
who has explained the philosophy of his sect in his famous sat- 
samdarbha, namely, Tattva-sarndarbha, Bhagavat-samdarbha, Para- 
matma-sarndarbha, Sri-Krsna-sarndarbha, Bhakti-sarudarbha, and 
Priti-sarndarbha. It will be observed that there is no Brahma- 
samdarbha. The reason will be apparent presently. It should be 
remembered, however, that, though Baladeva Vidyabhiisana wrote 
the commentary on the Brahma-sitra on behalf of the Gaudiya- 
vaisnavas, we have to rely more on Jiva Gosvamin than on Baladeva 
for the exposition of the Gaudiya-vaisnava or Acintya-bhedabheda: 
school of philosophy. 


At the beginning of the Tattva-sarndarbha, Viva. Gosvamin establi- 
shes the superiority of the Bhdgavata as the chief, original, and 
unerring source of revelation and as the best of all pramanas. Tiva 
Gosvamin mainly relies on three verses of the Bhagavata, namely, 
1.1.2, 1.2.11, and 1.7.5. Of these the most important is 1.2.11 
which is as follows: 
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vadanti tat tattvavidas = 
tattvarh yaj=jiianam advayam 
Brham = eti Paramatm = eti 
Bhagavan iti Sabdyate 


: (‘The tattva, which those who are cognizant of reality, call advaya Jana is 
expressed by the designation of Brahman, Paramatman, and Bhagavat.’) 


Here the words tattva and advaya may be explained first. Tattva 
means reality, but Baladeva Vidyabhtisaya in his Siddhantaratna has 
explained that, theré are five-tattvas, namely, [Svara, jiva, prakrti, 
kala, and karman; jiva is spirit, prakrti is nature, karman is the 
efficient (nimitta) cause and constitutes acts done not by real ego but 
by the empirical ego in phenomenal existence, causing rebirth and 
bondage, and kalais the ksobhaka or the source of provocation. 
Therefore, a tattavid, or ‘one who knows tattva,’ is one, who 
knows all these categories. The fundamental ftattva is, however, 
Bhagavat-tattva, ‘the reality of ultimate reality’, or ‘representative 
reality’. 

Still difficulty arises with the explanation of advaya-tattva, for 
having accepted the existence of five tattvas, it is necessary to admit 
one Reality without a second. 


he Jiva, being conscious; 
is a similar reality (¢ 


Gdrsa-tattva), but Isvara is self-determined 
(Svayarh-siddha) ws Ge AS RETR Ps eae 


He is possessed of three saktis or powers, namely, svaritpa, tatastha 
and bahirarnga, also known as para, jiva, and maya respectively. Of 
these svariipa or pard-sakti is intrinsic, the bahirarnga is 
and the tatastha, as the name implies, is that form of divine energy, 
which, while being distinct from both, is yet related to both. Ivara 
being the Saktimat is the locus or substratum and the jiva, the 
prakrti, the kala, and the karman are His manifestations, and are 
determined by Him. Hence there being no other similar or dissimi- 
lar self-determined Reality, Isvara is advaya. 


As for advaya-jiana, it may be pointed out that Brahman or 


Ultimate Reality is described in the Brhada@ranyaka (3.9.28) as 
ER Drohman is knowledge, is bliss) and the 
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Taittiriya (2.1) calls him Satyarh Jitanayn., anantam,.(reajlity, know- 
Jedge, and infinite). To answer. this. possiple obj¢ction, : it is pointed 
out that Advaya is not mere. knowledge. ,qr:conscipusness, it is a 
unity of ‘consciousness, existence, and bliss, . The, tattvg or essen- 
tial principle, indicating the highest good (parama-purusartha), 
implies, by the Gualification. of Ad VQ yas | the ynity of highest knowledge 
of consciousness, (jfgna),,and. the highest. bliss. -(parama-sukkha) cease: 
well ae 5 Of haneeay ee La yatya). 


Jtwhas been: stated . above: that, ‘while Jiva Gosviinia has writtéri’: 
the Bhagavat-sarmndarbha.and the Paramatma-samdarbha, she :hasy-not. 
written Brahma-sarndarbha. The reason is that, he has taken ‘his: 
stand on the,second line of the-verse quotedjaboye. from, the. Bhaga- 
vata. -GL.2.11),-namely, Brahmgti,Paramatmesi. Bhagava iti: Sabdyate.:. 

. : ed, b 


pitrng-sarva- Saktivisiggar 4. (By. Brahman :is.,termed., 
pure..conscioysness which, is other, than. she particular attributes 
characteriged. bythe group gf the, Saktis.;,, the. Paramatman indicates. , 
consciousness, ¢gnditioned. by,[the. Jiva-Sakti, which; is] a,part of the., 
citSakti and by. the. abundance of, the, maya-Sakti, which ,congists, of. 
the inward regulator. (in -all beings); the Bhagavat is,the congcious-: ; 
ness. gonditioned bythe, gomplete and ‘perfect. manifestation, of , all , 
the,-§aktis.’5, .Gaudiya-vaisnavism,,is concerned, -mainly .with Para- ,; 
mitman,.ang Paetioular hc wesh Bhagayat, who is. identified, with,- 
Krgpa. - WUE ROT 2 “Welt lid Soh Sep leat 
The: Puramatnian’ aie manifestation of the Bliagavati- 
mainly in relation to the jiva-sakti:and: maya-Sakti; and‘is'postuldted 
fornthis:particular; purpose:;:,;Fhe Paramatman possesses.,the spowers 
of creation. sustenaneg;. -and dissolution of: éhe-world, being» also <tha:” 
inward: regulator of the: jivg: But the:function-of the:-Raramatmat'\ 
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operates only-so long as the:jiva is at a:lower level:of consciousness; > 
and-is ignorant of. the: true: nature: of reality.’ According to:Jiva: . 
Gosy4min, the ksetra ofthe Gita (13:1-2) is matter, or imaterial: body 
as .the. seat .of,. the: conditioned self-or jivatonly-relatively, forithe 
Paramatman:is the one:and: real: ksetrajia. Baladeva Vidyabhiisana: 

commenting on the Git# (13.2) explains: that the jiva“is Iksetrajfia ini| 
the.. sense .that -aj tenant. :(prajavat) ‘has the use of the ksetra for his: 
persona]. enjoyment and liberation, but the Paramatman is: like the:: 
king (¢a@javat) and, thus the Paramatman‘is. ne real ksetrajfia,') 0 


Tlie relation’ of Brahman to Bhagavat 1 is ‘one of dil ference ir in non- 7 
difference. “The distinction arises from the degree of realization of | 
the ‘two kinds’ of devotées Who follow the "paths of of jitana and bhakti, 
respectively. The ‘two ‘orms in their essence are ‘identica Ce and. ‘the . 
apparent difference is dué to 


An, 
the Bhakti+saridarbha ¢ i (PD. 259-260) Jiva Gosvamin explains that vision’ | 
(sanimukh ya) dépends on thé difference of’ capability’ “ or Tespéctivity’” 
(adhikari-bheda).’’ The #anins ' obtain the’ Vision of ‘Wirvisésa Brali-”’ 
mari, the bhaktas -of Savisega-Bhagavat,’ ‘dnd ‘the mixture OF Jitana* i 
and bhakti ledds #6‘surréhdet' of "karma. ' Here . Siva ‘has quoted | a 
verse front thé “Bhagavata '(141'20‘6) ° according ‘to ‘which there ‘are 
only threé ways°of liberation, namely: jhana-yoga, kartia-y -yoRa, and * 
bhakti-yoga. Though Jiva! Gbsvainin adds" that Rarma ‘is‘éxdluded" 
from bhakti, it is apparent that karma-yoga and jiténa-yoga are also 
admitted as ways of liberation, albeit of aif ‘fifetiot ‘variety. “Here 
Jiva Gosvamin has added the following verses from the Bhagavata 
(12:20.7-8)'s' ‘Jia@na ‘Sécufes"the object of those who féel’ distaste for | 
all wotldly action$, otisidéring them to’ be the-sources of” miseries.’ . 
Karyhan is for'those'wHo dd\ndt ‘consider actidhs as miseries and are’ ; 
desirous of the fruits of action.) ff by fortuity’ ; a’ Berson acquires © 
reverence for the themes relating to me, andi is neither disgusted - 
with the fruits “of action, nor is inordinately’ a attacl ed, to them, oi 
can secuié' thé avcbmplishinent’ of his ‘Object tsiddhi) | by bhakti-yoga.’ 


Jn the. Bhagavat-saradarbha. (section 74), however;: Jiva Gosvamin 
has explained that.:the:vision:of undifferentiated Bralinian is incom? ° 
plete; the vision :isn-perfect:: when the’Bhagavat+vigrahu' appears 
accpmpanied:yby sali) His i faktis.<1For:thisofull: orproper vision‘ 
(samyag-darSana), bhaktixiss the : only: | meand (bhaktir =eva samyag :: 
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dargana hetuh). Since Brahman is without sakti, even for its- 
But it must 


not be supposed that Bhagavat is real and Brahman is unreal, for the- 
scriptures state that both are real. As no transformation or vikara’ 
is possible in the Bhagavat, . 

Bhagavat and Brahman are two aspects of Reality, related as angin 

(principal) and anga (subordinate) who are revealed by the svariipa- 

Sakti through bhakti and jfana. Brahmanubhava or perception of" 
Brahman is included (antargata) in Bhagavadanubhava. But when 

through bhakti-yoga Bhagavat is realized directly, Brahman does. 
not appear as distinct, but is completely merged in that realization. 

Hence bhakti-yoga is superior to jfiana-yoga which leads to moksa, 

consequent upon the knowledge or jfiana of Brahman. Hence the: 
devotees of Bhagavat do not put a high value on moksa ; 

In short, the Ultimate Reality is one without a second, (Ekame-- 
vadvitiyam), but it is postulated that there are hierarchical gradati-- 
ons in the manifestations of the same Reality. Bhagavat represents. 
the highest and the most perfect state of Reality where His powers | 
and attributes are fully differentiated and perfectly developed; 
Paramatman is that phase of the Reality or the Godhead which is. 
immanent both in the conscious jiva and in the non-conscious mate- 
rial, prakrti; while Brahman represents the transcendental undiffer-- 
entiated Reality without any attributes or Sakti. 


7 


4. Maya-sakti and Creation 


It is now necessary to give a brief explanation of mayda-sakti,. 
which has been referred to above. Jiva Gosvamin in the Bhagavat-- 
sarndarbha (p.92) has quoted the following verse from the Bhp 
(2.9.33) as a definition of the maya-Ssakti : : 


rte’rtham yat pratiyeta na pratiyeta c= 4tmani 
tad vidyad 4tmo maya yath = 4bhaso yatha-tamah 


(‘Know that to be my maya which can be cognized without the cognition of the: 
highest truth, but is not self-reyealing, like lustre or darkness.’) 
Commenting on this verse, Sridhara interprets maya as that 
which is. manifested without any object and is not yet perceptible in 
its own nature, like an illusory image of darkness. Jiva Gosvamin,. 
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. however, interprets this verse in the Bhagavat-sarndarbha as: ‘The 
Lord’s own maya is that which would be perceived outside the 
substance, that is, outside the intrinsic selfhood of the Lord, and. 
what would not be perceived irrespectively of the Lord.’ The 
analogy of abhasa, which was explained by Sridhara as ‘illusory 
image’, is explained by Jiva Gosvamin as the reflection of the solar 
light from outside the solar orb. The solar light cannot exist unless: 
it is sustained by the solar orb, yet the same light can have an. 
independent-roleto play outside the orb when it is reflected. or 
refracted. This reflected or refracted light may dazzle our eyes and: 
blind us to its real nature, and also manifest itself in various hues. 
Similarly, the analogy of darkness shows that, though darkness. 
cannot exist where there is light, yet the darkness itself cannot be 
perceived without the light of the eyes. As we shall see, the pheno- 
menal world is brought into being outside the Lord by the maya- 
Sakti; but the dynamics of the maya-sakti is made possible by the 
operation of the essential energy (antararnga-sakti) of the Lord. A 
piece of iron which derives its heat from the fire in which it is put 
cannot in its turn burn the fire or affect it in any manner, similarly 
the maya-sakti and its manifestations, which derive their essence 
from the essential power of the Lord, cannot in any way affect Him: 
or His essential power. 


From the verse of the Bhp quoted aboye, it follows that there: 
are two kinds of maya. When it is compared to the lustre of the 
reality, it is called jiva-maya, and when it is compared to total. 
darkness, it is called guna-maya. , 


The jiva-maya is also called nimitta-maya, because it functions. 
as the efficient cause, as the source of the kala, daiva, karman, and: 
svabhava. Jiva Gosvamin describes kala as ksobhaka (excitant) and. 
quotes a verse from the Bhp (3.5.26) which states that the Paramat- 
man, under the influence of the kd/a-vrtti, impregnates guna-maya 
with a portion of His own vital energy (virya). Thus it follows that 
kala is not a substance but only a function or mode (vytti) of the 
Paramatman as the dispenser of the mda@yd-sakti which causes the 
disequlibrium of the three gunas in the prakrti, and causes the effects. 
by bringing about the evolutes. But though kala regulates the 
process of creation, it is in its turn regulated by the Paramatman,. 
and has, therefore, no eflect on the Bhagavat who is eternally beyond! 
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‘ala,, The. karman. is. the , efficient cause. or nimitja of the process. 

of creation, and. constitues acts performed net by the.real ego (aham- 

.artha) but the empirical . ego (prakrta . ahamkara) in phenomenal ; 

existence, causing rebirth, and,...bondage.... However, such .acts as. 
devotional worship, which proceed from the real-ego of ,the jiva, are.; 
not to be included in this.category. .. The, daivajis the tendency of the.; 

karman to fructify (phalabhimukham , abhivyaktarn daivam).,, The: 
svabhava i is. the i impression left on. the,.empirical ego.by :the Karman 

(tatsamskayah). The jiva is.. held in ;bondage. by the, deci 
through the Operation.of these forces... - 0) syni a 


The guna-maya is also called ‘the aiadaiayn: béing the sources" 
material-out of which evolve the dravya,'ksetra, prana, Gtman, ‘and 
vikara, The.dravya consists of the five elements in their subtle states’ 
(bhitta-suksmani). The ksetra is the prakyti. :"Tie‘ prana means’ the 
vital . principle,“ which: is also’ called vayu. The a@tman is the gross” 
consciousness,’ or ‘the empirical‘ ego subject to the operation of ‘the™ 
senses. Lastly comes the --pika@ra, which‘ condists' of the five sensés” 
(indriyani) and the five gross elements’ (mahabhutani),” of which the’ 
deha'or the body:'is the collocation: (sumghata), continuing in an’ 
uninterrupted stream like'thé sprout of seeds (bija-réhavat pravaliah)." 
‘The jiva is:related to both the jiva-mayd,and the ‘glina-ind ya. eae 


Thus the phenomenal world has maya-sakti both for its Gantenal 
cause. and, the efficient cause; but.its substratum is Reality. '° The 
mayé is-not matter itself, but.it is a particular mode in which matter, * 
which, is a relative reality, is apprehended... The. primal matter: is * 
called avyakta or avyakrta (indiscrete), because it isthe equipoised'’ 
condition of the constituents of the two .mayas, and of the three 
gunas. “in itself” it, is Unintelligent , or wnconscious, and, creation, ; 
proceeds ‘only through t the. ‘ikgsana or look of the. Lord. ..When,, the... 
state of equilibrium is “disturbed, the three gunas intermingle, with,,. 
each other and give rise to the various, -evolutes, and effects,,. ultima-,;, 
tely ‘producing th the phenomenal world. as. ap act, of the, maya-Sakti. , «+ 


We. haye stated ,above.that the phenomenal ‘world is a relative-*: 
reality, because.Jiva Gosvimin. says that the world is not false like’ ‘ 
the rope-snake, as. held by the: Vivarta-vadins, ‘that:is!Samkara,' but: 
it is destructible like a jug: (tato vivartavadinam iva rajju-sarpa-vanna + 
mithyatyam kintu ghata-van nesvaratvam eva tasya). :: Birt though the: 
world ,is, not.,false; it ig neither -real, ‘for: itehas no-uninterrupted *4 
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“Sxisidh ce ‘ti past, 'Preseiit; and! fatuke, ‘and Only that canbe ‘tegarded 

“as real which is not “only: not “false bat’ has. ap, uninterrupted | existence 
in time. Such reality can only be affirmed of the Paramatman or His 
Bowe? ard ‘mithaW-abhave api'tfi-ktlav yabhicar-abhavaj =jagato na 
* sattvam vivarta-parinam- -asiddhatvéna tad-dosa‘dvay-abhavavat y=eva, 
M ‘vastuni SattVarhn vidhi vate vatha Bakamiaitmiant® tat + chaktau roy": 


‘Now the question arises ‘that if the world has ‘the ultimate s sat or 
real as its material cause, ‘why ‘should it not be as indestructible as. 
"the sat. “The’ answer ‘is firstly, “Mat Jiva Gdsvamin’ construes' sat to 

* mean the “mutual “identity of Brahman” ‘and its" power in'a subtle 
* potential state, ‘and that the world i is a aidnfestatiog of ‘thé ‘subtle 
power. ‘Secondly, itis’ held ‘that’ "is ‘false td hold that because: 

“anything is:produced from sat (teal); area itvalso: must ‘be real, 

sisince’ it’ cannot! be. asserted that the: qualities of. the effect are always. 
videntical with those of the causé;’ justias.the peas of-light emarating 

"from fire do not:have the power of burninge::: 3 6s SELLE 

- The! defect of satkaryavada ox thé theoty bf cAusality-is that wntil 
the” effect is: prodticed, ‘nothing can be ‘téBarded as’ Gaise, ‘and’ unless. 

“the causé'is deterinfined, ‘the’ ‘éfféct ‘catniot be determitied. In order 
“to ‘validaté this ‘defect the’ Parindmavadd of Gaudiya-vaisnavism' puts. 

* forward’ the’ ‘theoty* that; the ‘poWer -as effect nist be regtirded as 
‘ already’existent inthe causée.""'Ii’d sensb;’ therefore, the “World thay 

; “pe said’ ‘to Be etérnal; for even in “dissolution it is not ‘wholly ‘destro- 
" yed but Goritintiés its existence in ‘a’Subtle Yori in" the ‘power | of ‘the 
Bord? * This’ ‘potential existence 'proves’ its “actttal: existendd' The 

* world’ exists hs ‘the Hata enety of “the ‘Lott and* as such it: is 
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(Though the jiva is different from the three gunas, but being deluded by maya, 
he identifies himself with them, and ascribes to himself their functions, namely, 
«the role of agent or performer of actions.) 


From this verse Jiva Gosvamin concludes (Tattvasarmdarbha, 
ypara 32) that though the jiva consists of pure consciousness (cid- 
ipa), yet it is overpowered by the ma@ya-sakti, which is the cause of 
.samhsara, while maya being an extraneous Sakti of the Lord, He is 
superior to it and unsullied by its influence. 

The jiva is also under the influence of the tatastha-sakti, which 
‘has been explained above. The jiva can release himself from the 
‘influence of the mayd-Sakti by the power of bhakti, which is an 
aspect of the play of the Bhagavat’s antaramga- or svariipa-sakti. 


In the Paramatma-sarndarbha (Sec. 19), Jiva Gosvamin . quotes 
from the--authority of Jamatrmuni, a pre-Rama&nuja VisistAdvaita 
‘teacher. According to Jamatrmuni, a jiva is neither a deity, nor a 
‘man, nor a movable animal, nor an immovable plant; it is neither 
tthe body, nor the senses, nor the mind, nor life, nor intellect; itis 
neither an unconscious material object (jada), nor liable to change, 
nor yet consisting of mere consciousness. The jiva, however, has 
‘its own distinguishing attributes. The jiva is self-luminous to itself 
(svasmai svayam-prakasah), uniform (eka-ripah), possessor of its 
own identity (svaripa-bhak), conscious (cetanah), disposed to be 
pervasive (vyapti-silah), consisting of (cit consciousness) and dnanda 
(bliss) (Cidanandatmakah), subject of the consciousness of ‘I’ 
(ahamarthah), different in different organism (pratiksetrarn-bhinnah), 
atomic in size (anuh), always pute (nityanirmalah) possessing its 
own peculiar attribute of knowledge, action and enjoyment (jfiatrtva- 
_kartrtva-bhoktytva-nijadharmakah), and always possesses the natural 
tendency of resolving into a part of the Paramatman (Paramatmaika- 
Sega-svabhavah). 


Thus the jiva possesses the attributes of unchangeableness and of 
retention of identity whatever may be its individual existence, divine, 
human, or otherwise. It is distinct from the body, and is not 
‘subject to change or decay, it is only due to the delusion of the 
maya-sakti that the jiva identifies itself with the body. The jiva, 
however, is not a mere aggregate of conscious states, but a single 
permanent conscious principle that manifests in and unifies a system 
-of temporal and spatial states and activities, but is still different from 
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this system, and retains its identity through all these states and 
-activities. 

The jiva is cetanah, that is, it reveals itself to itself by its own 
consciousness, and also possesses the capacity of revealing others, 
like the light of a lamp which by revealing itself reveals others 
(cetanatvam nama svasya cid-riipatve’-nyasya dehades = cetayitrtvam, 
-dipadi-prakasasya prakasayitrvat, Paramatma-samdarbha, Sec. 27). 
The jiva, however, derives its power of self-luminosity from the 
Paramatman, therefore the jiva’s derived power of self-luminosity is 
not absolute and is to be understood as a counter-correlative of 
material objects (jada-pratiyogitvena, ibid, sec. 28). 

But the jiva is anu-cit or cit-kana, a particle of pure conscious- 
ness, yet it pervades the whole body. That is, it does not occupy 
space, but its conscious principle pervades the entire body which it 
occupies. This conscious principle is represented by the non-empir- 
ical ego, and is distinct from the ephemeral; diverse, and impure ego 
imparted by the senses (jfianam ekam, indriya-balena vividhamn 
-kalpitam.) i 

The body is. liable to change and decay, but not the jiva, which 
is the eternal witness as distinguished from thing witnessed (drastr- 
drSya-bheda). The jiva is always pure, and in its essential nature 
the jiva is beyond the reach of the maya-Sakti. But being related to 
the’ body and the phenomenal world, the jiva’s gross consciousness, 
which is the effect of the ma@ya-sakti, overpowers it and obscures its 
real nature even to itself. , 

Though the jiva consists of pure consciousness, yet it is different 
from and inferior to the: Bhagavat in this respect that, He is eter- 
‘nally superior to and unaffected by his own extraneous maya-Sakti, 
like the magician who is not deluded by his own magic. In its 
“essence, however, the jiva is an amSa or part of the Bhagavat. 


‘6. Relation between the Jiva and Bhagavat 


The theory of the relation of the jiva and Bhagavat as ari$a and 
amsin is the basis of the bhedabheda: theory. 


Brahma-sitra 2.3.41 is arnso nana vyapadesad-anyatha-capi-dasa- 
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‘These declarations of unity would not be possible’, Baladeva 
adds, ‘if there were no difference in essential nature between God and 
Soul. No one can himself be the creator as well as the created, 
himself the pervader as well as the pervaded, nor the Supreme Lord 
who is the highest intelligence can be the slave, the fisherman etc. 
If He were to be so, then all those texts would be stultified which 
teach indifference to all worldly objects. Nor can it be said that the 
Lord limited by ma ya is transformed into slave, fisherman etc. 


‘The soul is not a part of Brahman in the sense of a piece of stone 
cut off from a rock by the chisel. Jiva is not in that sense a cut-off 
portion of the Lord, for if it were so then it would contradict all 
those texts which declare Brahman and soul to be incapable of divi- 
sion, and not liable to any change. Therefore the jiva is described 
as a part of Brahman, in the sense of being a subordinate member 
of Brahman, separate from Him, but related to Him, as the created, 
the ruled, the supported, etc. The subordinate relation of the soul 
to Brahman is established by the fact that all energies (Saktis) of the 
soul are from the Lord. As says the Smrti (Visnu-purana, 6.7.60-61). 

etad sarvam idam viSvarh 
jagad = etac = car = 4caram 
2 = Para-brahma-svariipasya 
Visnoh sakti-samanvitam 
Visnu-saktih para prokta 
Ksetrajiiakhya tath = 4para 
avidya karma-sarhji = anya 
trtiya Saktir =isya te 


(The whole of this universe consisting of movable and immovable jivas is 
energized by the energy of Visnu, the Supreme Brahman. The energies are of 
three kinds, the divine energy which is the highest, and is called the Visnu-Sakti, 
the jiva energy which is lower than this and is called the ksetrajia-Sakti, and the 
third, the material energy called the avidya@ or karma-energy.) 

‘The word amsSa used in this sétra is to be understood in a sense 
similar to that when we say the orb of the Venus is a hundredth part 
of that of the moon. This definition of armSa or part does not 
transgress the definition which says “part is the particular localisa- 
tion of -a whole or a particular portion of one substance, inhering in 
that substance but not separate from that substance”. Thus 

6 
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Brahman as possessor of all energies is one entire substance, while 

the jiva has a portion of this Brahma energy, and in that sense itis a 

part of Brahman, and thus is -subordinate to Brahman. In other 

words the word amsSa or part is to be taken as in the sense of subor- 

' dinate. When we say “‘jiva isa part of Brahman’”’, we mean “jiya 
is subordinate to Brahman’. 

‘The statements that the human soul is like a space enclosed in a 
jar not different from the space outside the jar, are to be reconciled 
by holding that when the limiting condition or upadhi is destroyed, 
then there is the -union of the two. It does not mean absolute 

identity. The phrases like “thou art that’? etc. also declare that 
“the thou” is dependent upon “the that” for all its functions. In 
other words, the sentence “‘thou art that” means “all thy functions 
are dependent upon Brahman’’. In fact all the previous texts and 
illustrations from the Chandogya Upanisad show this to be the real 
meaning of the great saying “thou art that”, it has no other meaning. 
Consequently it follows that the jiva is different from the Lord, and 
this difference is manifest, for one is the ruler, the other is the ruled, 
one is omnipresent, the other is atomic and so on. The opposite 
view that the jiva and the Lord are identical cannot be fairly deduced 
from the scriptural texts. In support of this view, that the jiva is a 
part of Brahman in the sense of being subordinate to Him, the 
author [ of the Brahma-sutra ] now quotes a Vedic Sruti.’ 


Mantra-varnat (II. 3. 42) 
(Because of the description given in the sacred mantra), i.e., “The jiva is a part 
of Brahman because the mantra also describes it to be so.’ 
On this aphorism Baladeva comments. 
‘Even the Rg-veda (X.90.3) declares : 
taévan asya mahima . 
tato jyayarhé = ca purusah 
pado’sya sarva bhiitani 
tripadasy-amrtamh div =iti 


' (Such is His greatness, yea the Lord is even greater. All souls constitute one 
quarter of Him. His immortal three quarters are in Heaven.). 
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‘The mantra, which isto be found in the Chandegya Upanisad 
3.12.6, declares distinctly that all jivas constitute a pada or portion of 
Brahman. In fact the word pada and ar§a are identical. Both 
mean “a part”, or “a portion’. This mantra uses the word “sarva- 
bhutani’”’ in the plural number, while in the Sitra the word ariga is 
used in the singular number. The singular here is used in a generic 
sense to denote all souls. Incidentally it may be mentioned that the 
souls are many as declared in this mantra. In other places also the 
singular must be taken as denoting the whole class, thusas in Sitra 
II. 3.19 the word a@tman is used iu the singular number, but denotes 
the whole class of jivatmans.’ 

4 Api ca smaryate (II. 3,43) 

(The.Smrti also declares the soul to be a portion of Brahman.) 

On this aphorism Baladeva comments : 
‘In the Gita (15.7), we find : 


mam = aiv = Arhgo jivaloke 
jivabhitah sanatanah 
manah sasthan = indriyani 
prakrtisthani karsati 


“(A part of Me verily has become the jiva in this world of jivas and is eternal. 
¥t draws round itself the senses of which the mind is the sixth, yeiled in matter.) ~ 
‘The Lord has used the word “eternal” in the above showing 
that the jivas are eternal and not fictitious portions like space en- 
closed in a jar. Here also the word amésa has been used showing ~ 
that the jiva is always dependent upon the Lord and that’ all its 
activities are subordinate to Him. 


‘In the Padma-purana the essential nature of the jiva is more 
definitely stated : 


jilanasrayo jianagunas = 

cetanah prakrteh parah 

na jato nirvikarasg =ca 

ekariipah svariipabhak (i) 
anut = nityo vyapta-silag = 

cid- AZnand-atmakas = tatha 
aham-artho ’vyayah saksi 
bhinna-ripah sanatanah (2 
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adahyo’ chedyo’ kledyo’ 
Sosyo’ksara eva ca 

evam 4di-guyair = yuktah 
Sesabhiitah parasya vai (3) 


makdaren = ocyate jivah ; 
ksetrajfiah paravan sada 
dasabhitto-Harer = eva 

’ n= dnyasy=aiva kadacana (4) 


(The jiva is an intelligent receptacle having intelligence as its quality, it is the 
giver of sentiency to its various vehicles and is beyond Prakrti. It is not born, it 
is not subject to modification, it.has one form, unchanging in its essence. It is 
atomic, and eternal,-having the quality of pervasion and consisting of knowledge 
and bliss. It is designated by the word “TI”, is unchanging, is the witness and 
eternal. It is incombustible, uncleavable, and can neither be moistened nor 
dried. It is imperishable .as well. Possessing these attributes it is a part of 
Brahman, a servant of the Lord. The letter “za” denotes the jiva.called also 
the knower of the field. + It is the slave of the lord but never of anyone else.) 


‘The words “possessing these attributes and the rest” refer to 
the other qualities of the jiva not definitely mentioned in the above 
extract, such as, the jiva is an agent, the enjoyer, the self-luminous 
étc. Luminosity is of two kinds according to the difference of the 
substance: and the quality. The first depends for its enkindling on 
its own self, the second is the particular substance which is the cause 
of enkindling himself as well as another. Such is the self or 
jivatman. The flame ofa candle illuminates the eye.and is itself a 
lighted mass, and its burning-is dependent upon itself -and it mani- 
fests itself by its own light and is not like the jar, etc. which manifest 
themselves through another’s light. Therefore, the flame is self- 
luminous. But there is this difference. between the flame and the 
soul that the flame being material cannot shine forth or illumine 
itself, in -other -words, has no self-consciousness. But the soul is 
self-luminous like the flame and illumines others like the flame, but 
has the additional attribute of self-illumination, of seJf-consciousness, 
which the light has not. Therefore, it is said that the soul illumines 
itself; is self-luminous, and of the form of intelligence.’ 


It will be interesting at’this point to compare Baladeva’s commen- 
tary with those of Sarhkara’s and Madhva’s. We need not quote 
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from their commentaries, and it is sufficient to state that there is 
surprisingly little difference between Satnkara and Baladeva, for 
these aphorisms are not susceptible to pure non-dualistic interpreta- 
tion. Baladeva has quoted the same Upanisadic visaya-vakyas as 
Sarnkara, and the same verse from the Gita. Satnkara has also discuss- 
ed whether the amsamsi relation means the relation between a roaring 
fire and its spark, or master-servant relation. His conclusion on 
api ca smaryate (2.3.45) is: yat tu uktam svamibhrtyadisu eva isitr- 
iSitavya-bhavo loke prasidhah iti yadyapi esa loke prasiddhih, tathapi 
Sastrat tu atramsamsitvam isitri-sitav yabhavas = ca nisciyate. niratisay- 
opadhisampannas = ca isvarah nihinopadhi-sampannan = jivan prasasti 
- iti na kiftcit vipratisidhyate. 


(With regard to the assertion made above, viz., that in ordinary life the rela- 
tion of ruler and ruled is known to hold good in the case of master and servant 
etc. only, we remark that, although that may be the case in ordinary life, we 
ascertain from scripture that the relation of part and whole and that of ruler and 
ruled may go together. Nor is there anything contradictory in assuming that the 
Lord who is provided with super-abundant adjuncts rules the souls which ate 


connected with inferior adjuncts only.) 


If Sarnkara’s upadhi could be changed into Baladeva’s Sakti, their 
views would have been identical. Sathkara’s use of the phrases 
“nirati$ayo padhi-sampanna isvarah, and ‘nihino padhisampannaht = jivan’ 
indicates that he was thinking in terms of positive attributes, which 
were quite similar to Sakti. 

Madhva differs from Baladeva. The visaya-vakyas cited by 
Madhva are intended to show that the relation between. Brahman 
and jiva is that of upajivya (benefactor, sustainer) and upajivaka 
(dependent and beneficiary). Therefore the jiva is an arhSa of . 
Brahman in the sense that while the jiva is inferior to Brahman, 
there is resemblance between the two. But as this resemblance is 
only partial, their identification has to be treated as gauna. Hence 
Madhva concludes: _ 


yato bhedena tasyayam abhedena ca giyate 
ataS = c= Améatvam uddistasa bhedabhedau na mukhyatah 


It has been pointed out that bhedabhedau na mukhyatah does not 
mean that ‘separateness and non-separateness ought not to. be 
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understood literally’, but that the words really mean that both 
difference and identity cannot hold true in their primary senses.® Only 
one of them can be accepted in its primary sense, and the other 
must be understood in a non-primary (gauna) sense. Therefore, 
according to Madhva, the difference between jiva and Brahman 
holds true in its primary sense, and identity is to be taken in the 
gauna sense of arnga. This point is clarified in the Tattvaprakasika 
(2.3.43) by Jayatirtha, who states : bhedam arngikrtya abhedasthane 
amsatvam vaktavyam iti bhavah. , 

This leads Madhva into some difficulty while explaining praka- 
Sddivan naivam parah (XI. 3.46), where, in order to explain the 
term armSavatara, he has to introduce the concept of svariipamsa for 
the avataras, and bhinnamsa for the jivas, and states (on Br.S., Il. 
3.47), that ‘there is not a particle of difference (nanumatro’ pi) 
between the svaritpamnsa and its Amgin. But the bhinnamsa (that is 
jiva) is of limited power (alpasaktik) and its resemblance with the 
Amsin is very slight. Thus Madhva admits a bhedabheda relation 
between the avataras and the avatarin, but practically denies the 
existence of any such relation between the jivas and Brahman. 

Commenting on prakasadivan=n=aivam parah and smaranti ca 
Madhva explains that ‘the word arsa, applied to the avataras, 
means their identity with Brahman. Here Baladeva explains that 
both the sun and a firefly are sources of light but there is a difference 
between the two; similarly the avataras and the. jivas, though arhsas 
of Brahman, yet are not the same. Baladeva also quotes the verse 
from the Varaha-purana on which Madhva rélied on his divisions of 
svarupamsa and bhinnamsa. Baladeva explains that ‘this verse 
[ of the Varaha-purana | does not mean that other avataras, like the 
fish and the rest, are in any respect inferior to the Lord; but that 
they are the Supreme Lord in His entirety, and are not amSas in the 
same «sense ‘as the jivas are the ari$as of the Lord.’ That is, while 
Baladeva, accepts bhedabheda relation between jiva and Brahman, 
between the avataéras and the Supreme Lord, that is Krsna, he -pos- 
tulates practically a relation of non-difference in essence, though he 
admits the difference in their manifestations, which he attributes to 
their difference in Sakti. 

Madhva’s denial of bhedabheda relation between jiva and Brah- 
man, and the acceptance of this theory by the Gaudiya-vaisnavas, 
constitute their main difference, which is of a fundamental nature. 
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There are also other grounds for dissociating the Gaudiya-vaisnavas 
from Madhva’s sect.° 


7. Acintya-bhedabheda 

Writing on the ‘Samkara school of Vedanta’, Prof. S.N.Das 
Gupta states : ‘The above :discussion seems to prove convincingly 
that -Badarayana’s philosophy was some kind of bhedabheda-vada or 
a theory of transcendence and immanence of God (Brahman)—even 
in the light of Sarhkara’s own commentary. He believed that the 
world was the product of a real transformation of Brahman, or 
rather of His power and energies (Sakti). God Himself was not 
exhausted by sucha transformation and always remained as the 
master creator who by his play created the world and who could by 
His own powers create the world without any extraneous assistance. 
The world was thusa real transformation of God’s powers, while 
He Himself, though remaining immanent, in the world through 
His powers, transcended it at the same time, and remained as its 
controller, and punished or rewarded the created mundane souls in 
accordance with their bad and good deeds. 

‘The doctrine of bhedabheda-vada is certainly prior to Sankara, 
as it is the dominant view of the most of the purayas.... It is 
indeed difficult to say what were the exact characteristics of Badara- 
yana’s bhedabheda doctrine of Vedanta; but there is very little doubt 
that it was some special type of bhedabheda doctrine, and, as has 
already been repeatedly pointed-out, even Samkara’s own commen- 
tary (if we exclude only his parenthetic remarks, which are often 
inconsistent with the general drift of his commentary and the context 
of the sitras, as well as with their purpose and meaning, ‘so far as 
it can be made out from such a context) shows that it was so. If, 
however, it is contended that this view of real transformation is only 
from a relative point of view (vyavahdrika), then there must at least 
be one sutra where the absolute (paramarthika) point of view is 
given; but no such sitra has been discovered even by Sarnkara 
himself. If experience always shows the causal transformation to be 
real, then how is one to know that in the ultimate point of view all 
effects are false and unreal? If, however, it is contended that there 
is a real transformation (parizama) of the maya stuff, whereas 
Brahman remains always unchanged, and if maya is regarded as the 
power (Sakti) of Brahman, how then can‘ the gakti of Brahman as 
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well as its transformation be regarded as unreal and false, while the 
possessor of gakti (or the saktimat, Brahman) is regarded as real and 
’ absolute?2° 

This problem was solved for the first time when Sri-Caitanya 
promulgated his Acint ya-bhedabheda doctrine. , 

Acintya-bhedabheda means ‘incomprehensible dualistic monism’, 
that is, an ‘inscrutable relation of difference in non-difference’. It 
may be stated here that the conception of acintya is as old as the 
Mahabharata, and Satnkara has twice quoted the following verse in 
his commentary on the Brahma-sitra, (I1.1.6 and II 1.27) to sustain 
the authority of the scriptures :++ 


acintyah khalu ye bhava 

na tatas = tarkena yojayet 
prakrtibhyah parath yac=ca 
tad = acintyasya laksanam 


(Do not apply reasoning to what is unthinkable, that is, logically irreducible 
thought. The mark of the unthinkable is that it is above all material causes.) 


As examples Sathkara quotes Gita 2.25 and 10.2. 

In the Visyu-purana (1.3.1-3), Maitreya asks Pardgara: ‘How can 
creative agency be attributed to Brahman, who is unqualified 
(nirguna), not an object of cognition (aprameya), pure (suddha) and 
free from imperfections (amala).’ Paragara replies : “The powers of 
beings, incomprehensible to thought (acint ya-jfana-gocarah) like 
the power of creation, belong to Brahman. All such powers (Sakti) 
belong to Him, even as heat belongs to fire.’ 

Both Sridhara Svamin and Jiva Gosvamin have interpreted the 
word acintya of this verse as bhinnabhinnatv=adi_ vikalpais 
cintayitum aSakyah kevalam arthapatti-jnana-gocarah. That is, acintya 
is that which being undefinable can only be realized by the 
doctrine of implied proof (arthapatti). 

Sridhara Svamin has also defined acintya : acintyam tark-asaham 
yaj jfianam, that is, ‘acintya is the knowledge which is not suscep- 
tible to logical proof’. And Jiva Gosvamin in his Bhagavata- 
samdarbha (XVI) has defined acintya as durghata-ghatakatvam 
hy =acintyatvam, that is, ‘the power which can reconcile the impossi- 
ble’ or in other words ‘acintya is that power which can effect 
the difference in identity’. 
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The burning power of fire is cited as an example of acintya-Sakti 
{unthinkable or inscrutable power). It is common experience that 
fire burns an object and water puts out fire. But the power which 
can extinguish -fire is inscrutable. Similarly, poison kills a man, 
but he is sustained by milk; and various other experiences of daily 
life ‘are observed, and acceptcd as truth, without any knowledge of 
their essential nature. 

Rtipa Gosvamin points out in his Samksepa-Bhagavatamrtam 
{1.365-66, 370-71) : ‘Thc (simultaneous) existence of ekatva (oneness) 
and prthakatva (manyness), arhsatva (partness), amsitva (wholeness) 
is not impossible in Purusottama. For example the Bhdgavata 
(10.69.2) says’: “Wonderful, indeed it is, that Sri-Krsna married to 
sixteen thousand women, lives in their houses simultaneously.” 
Though these qualities are contradictory, they eternally inhere in the 
-Lord due to his acintya-sakti; still no qualities can touch Him. This 
has been explained in the sixth chapter of the Bhagavata (6.9.33-6).’ 

The supra-rational category of acintya-Sakti is necessary to 
explain the Srutis; for example the statement of the Brhadadranyaka 
(3.9.28) : Vijiianam Anandam Brahman. Commenting on this sen- 
tence, Riipa Gosvamin states in the Sarvasamvadini : ‘Are vijiana 
and Gnanda synonymous terms? Or do they -have different mea- 
nings? It cannot be the former, because that would mean 
repetition; if taken in the latter sense, namely, that Brahman is a 
combination of both vijfiana and Gnanda, then the objection would 
be that it postulates “‘svagata bheda’” which conflicts with the unity 
or one-ness (advaya-tattva) of Brahman.’ 

We cannot enter here into the comparative merits of the different 
schools of Vedanta, but it may be observed that the doctrine 
of acintya-Sakti seems to explain adequately the Brahma- 
sittras IJI.2.11-25, which deal with the nature of the Supreme 
Brahman. For example Sarnkara has taken na sthanato’ pi parasyo- 
bhaya-limgam sarvatra hi (111.2.11) ( [The essential nature] of the 
Supreme Lord, though [differentiated] by space, does not undergo 
any change of characteristics ; because [He simultaneously exists] 
everywhere, )’ as a piurvapaksa ‘statement. Though Brahman is 
stated to be ubhaya-lingam, yet Satnkara declares that presence of 
the two-fold characteristics, namely sa-visesatva, and absence of 
qualities, nir-viSesatva, cannot belong to the Highest Brahman, for 
all passages which aim at setting forth the nature of Brahman 
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declare It to be devoid of all distinctive qualities. This position is, 
however, difficult to maintain in view of the subsequent: st#tras, and 
while commenting on prakaSavac-cavaiyarthyat (II1.2.15), Sathkara, 
while maintaining that Brahman is formless, states: ‘Hence, there is 
no reason why certain texts should not teach, for the purpose of 
worship, that Brahman has different forms.’ (tada@lambano Brah- 
manah akara-vises-o padegah upasanarthah na virudhyate). Otherwise, 
Satnkara had to declare some Vedic texts as false, as he has himself 
“admitted. 

This predicament does not arise if acintya-sakti of Brahman is 
admitted, as by Baladeva on Brahma-sutra (IJ1.2.11) na sthanato’ pi 
deeds ). Here Baladeva explains that ‘there is not twofoldness of 
characteristics or change of nature, by the mere fact of His (Brah- 
man’s) being in two different places. Though there is difference in 
locality, there is, however, no difference in substance occupying these 
localities. Because His essential nature, through His inconceivable 
power (acintya-sakti) simultaneously manifests itself in every 
place...’ 

In the next sittra (na bhediid iti chen na pratyekam atad vacanat, 
III, 2.12) the pirva-paksa objection, that different manifestations. 
imply a difference (bheda) in Brahman is answered by Baladeva by - 
citing Brhadaranyaka 2.5.19 instead of 2.5.1 as is done by Samakara.. 
The Brhadaranyaka 2.5.19 states: ‘Verily Dadhyafic Atharvana 
proclaimed this honey [meditation] to the two Aévins, and a Rsi seeing. 
this said (Rgveda VI. 47. 18): 

‘ “An image of the Lord is in every one of the forms, (in which a. 
jiva, or ‘soul is embodied for every jiva has the image of the Lord in 
it), That form is for the sake of His revelation (and worshipping by 
that particular jiva). The Lord (Indra=Almighty Ruler) appears — 
multiform through His magic powers (mayas). Yoked are his ten- 
hundred steeds. 

* “He (Brahman) is verily these steeds; He verily is ten (Avataras, 
that is, Avataras such as the Matsya), He (Brahman) is the Thousand 
(Avataras, such as Viéva etc.), He is the Many (such as Para, etc.) 
this the Endless (such‘as Ajita etc.). Thisis the Brahman, without 
cause and without effect; besides whom there is nothing, and outside 
whom there is nothing. This Atman is Brahman, omnipresent and 
omniscient. This is the teaching of the Upanisads.” ’ 

Baladeva concludes his comment on this sittra by stating: ‘Thus. 
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the above text of the Brhadaranyaka Upanisad shows that every form 
of the Lord abiding in different individuals is the supreme Brahman, 
full and entire, and not a portion of Him, for an Infinity can have- 
no parts,’+? 

In the next Adhikarana, Satnkara has to face even greater trouble 
when he comments on api ca samradhane pratyaks-anumanabhyam.** 
(But [this Paramatman] can be perceived by bhakti (devotion), 
dhyana [meditation] and prayidhana [profound meditation or worship: 
etc.] according to the Sruti and Smrti,+*) 

Sathkara states: ‘However (api ca) the yogins (yoginah) see 
(pasyanti) this immutable (avyaktam) a@tman (atmanam) bereft of all 
illusory manifestation (nirasta-samasta prapajicam) at the time of 
sarnradhana (sarnradhana-kale) and adds that sarnradhanam is bhakti- 
dhyana-pranidhana etc. It is evident that by yogins, Sathkara here 
means bhakti-yogins as well as raja-yogins. In support of his conten-- 
tions Samkara quotes Katha 2.1.1. and Mundaka, 3.1.8. 

Baladeva also quotes Mundaka 3.1.8 and Katha 2.1.1..He also 
quotes the Gita (11.53-4) and concludes: ‘Thus it is established 
that the Blessed Hari-is perceptible even to the senses when the soul 
is entirely full of love. The eyes, etc. then become saturated with. 
His essence and become fit to see Him, and so He is seen through. 
such purified eyes.’ 


8. Bhakti 

This leads us to a discussion of bhakti, the most important 
element in Gaudiya-vaisnava religion, theology, and philosophy. In- 
deed Sri-Caitanya preached the supremacy of bhakti over the other 
methods of apprehending the Ultimate Reality, such as through 
jita@na and* yoga. And not only Bengal and Orissa, but entire India 
accepted with gratitude his doctrine of love. 

In the religious field Sri- -Caitanya revolutionized the conception of 
dharma, when he adopted the Bhagavata as the principal text. 
Hitherto, the Hindus had been content to accept the definition of 
dharma as given in the Jaimini-sittra (1.1.2) namely, ‘That which is 
indicated by the Vedic injunction as conducive to welfare (codana- 
laksano’rtho dharmah). This definition involves two imperatives, 
namely, (1) dharma is what is enjoined in the Vedas as conducive to- 
welfare, and (2) the Vedas are the only source of dharma. What: 
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then would be the dharma of persons who are not entitled to Vedic 
sacrifices? What was the dharma of the Hindus when they gradually 
gave up the Vedic rites? 

There is no answer to the first question. As answer to the 
second question one may quote Manu (2.6) : 


Vedo’khilo dharma-milam 
smrti-gile ca tad-vidam 
acarag =c=aiva sadhinam 
atmanas = tustir eva ca 


That is, dharma consists in the observance of the Vedic rites and 
injunctions, of the prescriptions of the Smrtis, the following of the 
customary practice of good people, and the performance of such 
actions as may produce mental satisfaction to the performer. ‘This 
is a far more liberal definition than Jaimini’s, but Manu’s earliest 
and principal conimentator, Medhatithi, twisted its meaning and 
practically reconciled Manu’s view with Jaimini’s. Kulluka indeed 
differs from Medhatithi, and explains sila (which Medhatithi ex- 
plained as ‘concentration which enables the mind to remember the 
right purports of the scriptures or Vedic injunction’) according to 
Harita’s definition as involving qualities of non-injury to others, 
absence of jealousy, mildness, friendliness, gratefulness, mercy, peace: 
ete,*® 

The most inspiring definition of dharma is given in the Bhagavata 
(1.1.2), and it was due to Sri-Caitanya and his followers that the 
medieval Hindus were rejuvenated and galvanized into life when 
this wide vista of religion was unfolded to them. 


dharmah projjhita-kaitavo’tra paramo nirmatsaranarh 

sata vedyaih vastavam atra vastu Sivadath tapatray = onmiilanam 
Srimad-Bhagavate mahamunikrte kizh v4 parair =iévarah 

sadyo hrdy = avarudhyate’tra krtibhih Susrusubhis = tatksanat 


(Here in the Srimad-Bhagavata composed by the Great Sage [ is promulgated] 
a lofty religious conception which is the delight of the spiritually minded people 
who are by nature free from wickedness and untainted by envy. 

Herein one will find the blessed knowledge of the reality of the Supreme Lord. 
‘Can the other scriptures or texts help in a quick realization of the godhead? [No } 
But the Lord enters in the heart of those who listen to the Bha@gavata from the 

moment the desire to hear it arises in their heart.) 
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Thus dharma is within the man ; indeed it is man’s nature which 
manifests itself as soon as the dross elements are removed from it. 
The fundamental condition of attaining dharma is not performance 
of certain religious rites, but it consists of the dissociation (projjhita} 
of extraneous elements (kitava). As Sridhara Svamin has explained, 
that the prefix pra in projjihita indicates that even the desire for moksa 
or liberation has to be given up (pra-Sabdena moksabhisandhir = api 
nirastah), that the dharma must be performed without any desire for 
any result. God is to be worshipped without any ulterior motive, 
with a perfect sincerity of heart, free from all jealousy, and with 
love towards all. As a consequence the devotee realizes the worship- 
fulness of the Lord, which awakens the knowledge of the absolute 
and leads to supreme bliss. As the Bhagavata (1.2.6) says : 


sa vai puthsath paro dharmo 
yato bhaktir = Adhoksaje 
ahaituky = apratihata 

yay = 4tma samprasidati 


(The supreme religion of Man is spontaneons and uncontradicted deyotion for 
the Lord which [alone] pleases the self or @tman.) 


The Bhagavata teaches what is devotion, and Sri-Caitanya pre- 
ached it, It is not that the element of devotion or bhakti was absent 
from Hinduism before-the rise of Gaudiya-vaisnavism. Contrary is 
the truth. There cau be no religion in which the. devotional aspect 
is absent, and bhakti can be traced to certain-hymns of the Rgveda. 
Bhakti is not only emphatically preached in the Gita, but its last 
message is absolute surrender to God, which is a’ pre-condition as 
well as the ultimate stage in bhakti-yoga. Then came the Bhagavata 
which in a way is an elucidation of the Gita. Commentaries were 
written on it by Madhvacarya and Sridhara Svamin. But just asthe 
Gita gained its proper place only after Sathkara wrote his comment- 
ary, similarly did the Bhdgavata gain its rightful place after Sri- 
Caitanya proclaimed it to be as authoritative as the Vedas, As 
Caitanya said to Prakasananda*® : 


Brahmére Ivar catuhSloki ye kahila . 
Brahma Naradere sei upadeés kaila. - 
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sei artha Narad Vydsere kahila 

Suni Veda-Vyas mane vicar karila 

ei artha Amar siitrer vyakhya-riip 

Sri Bhagavata kari siitrer bhasya-svarip. 
cari-Ved Upanisad yata kichu haya 

tar artha lafia Vyas karila saficaya 

sei siitre yei rg-visaya vacan ~ 
Bhagavate sei rk slok-nibandhan 

ataev siitrer:bhasya-Sri-Bhagavata 
Bhagavata-Slok Upanisad kahe ek artha 
ek-Slok dekhaya kaila dig-darasana 
eimata Bhagavat-slok rca-sama 


A discussion of bhakti as described in the Bhagavata is, however, 
beyond the scope of the present work. Nor is it possible to discuss 
the analysis of bhakti as a rasa, which was perhaps the most out- 
standing contribution of Gaudiya-vaisnavism to religious literature. 
The conception of bhakti has, not progressed beyond the horizon 
illumined by the Gosvamins of Vrndavana. 


At the end we may be permitted to quote from the Bhagavata. 
a few of the lessons which Sri-Krsna imparted to Uddhava : 


‘In Me there exists neither [the condition of] bondage nor of 
liberation, liberation and bondage -have empirical reality and have 
no absolute reality, and are due to maya. Grief, sorrow, happiness, 
misery, and the origin of the body are the outcome of maya ; they 
are the unreal dream-projections of the self. Sentience (vidya) and 
non-sentience (avidya) are My primary energies created by My maya . 
(11.11.1-3). ‘ 


*You can worship Meas the sun, as the fire, as the brahmana, 
‘as the cow, as the devotee of Visnu, as the sky, as the air, as the 
water, as the Gtman, and as all created objects. Let Me be wor- 
shipped in the sun with the chanting of Vedic hymns, by clarified 
butter in the fire, by hospitality in the cows, with fraternity in the 
vaisnavas, with meditation in the heart, by excavating wells and | 
tanks, by uttering mantras before the altar, by satisfying your own 
self through enjoyment, and with the vision of equanimity by wor- 
Shipping Me in every soul, as the ksetra ja : (11.11. 42-5).’ 
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It is a religion of universal love and equality. It is also a religion 


‘with the message of hope. For the Lord says : 


mal =laksanam imazh kayam 

labdhva mad-dharma Asthitah 
anandam param-atmanam 
atmasthamh samupaiti mam (11.26.1) 


(Having obtained this [human] body which is My image and having adopted 


My religion, the beings attain in the end that Supreme Soul identical with dnanda 
that rests in the in-dwelling Soul.) 


Or as He has said in the Gita. 


matkarma-krn = mat-paramo 
mad-bhaktah sarhga-varjitah 
nirvairah sarva-bhitesu | 

yah sa mam eti Pandava (11.55) 


(Whosoever works for Me alone, makes Me:his only goal and is devoted to Me, 


is free from attachment and is without hatred towards any creature—that man O 
Pandava, shall enter into Me.) 


This message of hope and ultimate salvation is, as Sarnkara affirms, ° 
the quintessence of the Gita, and, may we add, is the perennial 
spring of faith from which Vaisnavism draws its sustenance and 
' vitality. 


vbw 
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